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Srimad Bhagavatam 


A Symphony of Commentaries on the Tenth Canto 


nivrtta-tarsair upaglyamanad 
bhavausadhac chrotra-mano-’bhiramat | 
ka uttamasloka-gunanuvadat 
puman virajyeta vina pasu-ghnat || 


The qualities of the Lord, who has the highest renown, are sung as being above 
everything by persons who have no material desire. Those descriptions delight 
the ears and the mind and are the remedy for the disease of material life. Who 
other than an animal killer would desist from such a discourse? 
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gopiparana-dasaya vidyalaya-pravartine \ 
sad-varsenacala-sresthe mac-chiksa-gurave namah || 

"I offer my respects to his Grace Goplparana-dhana Dasa, my instructing 
spiritual master. He inaugurated a Sanskrit school in Govardhana, the best 
of mountains, and was the headmaster for the six years of its existence 
there.” 

My profound respects go to Gopl-parana-dhana Prabhu, by whose grace I was 
given the opportunity to learn Sanskrit at his school, SrTmad-bhagavata-vidya- 
pitham, in Govardhana. Krsnadasa Kavi- 

raja said: mahat-krpa vina kona karme ‘bhaktV naya, “Without the mercy of a 
great soul, devotional service does not happen in any activity” ( Caitanya- 
caritamrta 2.22.51). A truly great person is someone who gives others the 
potential to reach his or her level. 

In class, Goplparana Prabhu once told us his inner longing: liberation in 
Vaikuntha. One might wonder why he was not aiming for more. The only 
explanation is that he, unlike the rest of us, came from Vaikuntha. Although this 
is not the mainline philosophical conclusion on this topic, it is applicable in 
exceptional cases: 

yasya sviyo na parakyo yasya mitra-samo ripuh | 
te vaisnavah ksanad eva papinam pavayanti hi || 
yesam priyarh bhagavatam yesam vai brahmanah priyah \ 
vaikunthat presitas te ’tra loka-pavana-hetave \ \ 

“For Vaisnavas, what belongs to another is not their own and an enemy is 
the same as a friend. Vaisnavas instantly cause sinful persons to be purified. 
They for whom Bhagavatam is dear and for whom Brahmanas are dear are 
sent here from Vaikuntha for a reason: the purification of the world.” 

(Padma Purana 5.10.65-66) 

My profound respects also go to my Sanskrit grammar teacher, Matsya 
Avatara Dasa. Matsya Avatara translated JIva GosvamTs Hari-ndmamrta- 
vyakarana. He became the headmaster of the school for three years in 



Vrndavana after Gopl-parana Prabhu’s departure from this world. Originally, 
Matsya Avatara learned Sanskrit under the tutelage of Yadu Dasa, who translated 
Hari-namamrta-vyakarana. Yadu Dasa’s edition has been out of print for a long 
time. Matsya Avatara Dasa is not only a master of grammar, he is a polymath. 
He and the present writer co-translated Kavi Karnapura’s Alankara-kaustubha. 

At the school, the study of the commentaries on Bhagavatam was a daily 
class. Gopl-parana Prabhu taught the course for a few years. Later, Matsya 
Avatara took over for several years and focused on the Tenth Canto. For six days 
a week, under his guidance the present writer and other students studied and 
verbally translated Bhavartha-dTpika (Srldhara SvamI), Sarartha-darsini 
(Visvanatha CakravartI), Brhad-vaisnava-tosanT (Sanatana GosvamI) and Laghu- 
vaisnava-tosanT (JIva GosvamI) in this order. May the tradition continue. 

prema-bhakti-dasam yavat 
prapsyami gaura-satsu tam \ 
tavan na nindayisyami 
yarhi sa tarhi na svatah \ j 

"Until I attain the level of prema-bhakti for Gaura’s devotees, I shall not 
find fault with anyone. And when that stage will be reached, naturally I will 
not criticize.” 



Dedicated to: 



His Divine Grace 

A.C. Bhaktivedanta Swami Prabhupada 
founder-acarya 

International Society for Krishna Consciousness 



Introduction 


Glorification of Srlmad Bhagavatam 
(Sn Krsna-lTla-stava ) 
by Sanatana GosvamI 

sarva-sastrabdhi-pTyusa sarva-vedaika-sat-phala \ 
sarva-siddhanta-ratnadhya sarva-lokaika-drk-prada || 

O nectar churned from the ocean of all the scriptures! O unique, 
preeminent fruit of the Vedas! O you who are richly endowed with the 
jewels of all philosophical conclusions! O sole bestower of vision to 
everyone! 


sarva-bhagavata-prana srimad-bhagavata prabho \ 
kali-dhvantoditaditya srT-krsna-parivartita || 

O life force of all the topmost Vaisnavas! O Srlmad Bhagavataml O 
Almighty! O sun arisen to dispel the darkness of the Age of Kali! O You 
who caused many to return to Sri Krsna! 

paramananda-pathaya prema-varsy-aksaraya te | 
sarvada sarva-sevyaya srT-krsnaya namo ’stu me || 

Reciting you gives the highest bliss: Your syllables rain pure love. You 
should always be served by everyone. I offer obeisances to you, Sri Krsna. 

mad-eka-bandho mat-sangin mad-guro man-maha-dhana \ 
man-nistaraka mad-bhagya mad-ananda namo ’'stu te || 

O my foremost friend, my companion, my teacher, my great wealth, my 
deliverer, my good fortune, my bliss! I offer my respects to you. 

asadhu-sadhuta-dayinn atinTcoccata-kara \ 
ha na muhca kadacin mam premna hrt-kanthayoh sphura || 



O giver of saintliness to unsaintly people! O uplifter of very lowly persons! 
Ah, don’t ever leave me, and kindly manifest as pure love in my heart and 
throat. 



Etymology 


In the name SrTmad Bhagavatam, the term bhagavatam is derived as: 
bhagavatopajhatam, “first imparted ( upajhatam ) by the Lord ( bhagavata ).” The 
suffix a[n] is applied after the word bhagavat by the rule: upajhate, “[A suffix is 
applied after a word in the third case in construction] in the sense of “first 
imparted” (AstadhyayT 4.3.115). At first the Lord spoke seven verses to Brahma 
in the latter’s trance ( Bhagavatam 2.9.31-37). The catuh-slokT is within those 
verses. 

However, the word bhagavata in the sense of “devotee of the Lord” is formed 
by applying that suffix by the rule bhaktih. (AstadhyayT 4.3.95) ( Han-namamrta- 
vyakarana 1160) 



The Commentators 


The invocatory verses of Srldhara SvamI and of other acaryas at the outset of 
their commentaries on the Tenth Canto are shown in an upcoming section. The 
details about those commentators are stated below. The sequence of the 
commentaries is the same in the translation. The four disciplic successions of the 
Vaisnava tradition are honored. 

Srldhara SvamI (12 th century CE) wrote Bhavartha-dTpika. He is in 
VisnusvamTs line: The presiding deity is Rudra, yet Srldhara SvamI prays to 
Nrsimhadeva. The meaning of Bhavartha-dTpika is: “It illuminates the meanings 
of bhava ” (or a lamp for the goal of bhava ). Srldhara SvamI explains the term 
bhava as bhakti ( Bhavartha-dTpika 1.5.12; 3.29.8; 10.23.42) and as prema 
( Bhavartha-dTpika 10.10.42). In Vedanta philosophy, scriptural authority is 
foremost. SrTmad Bhagavatam is the topmost scripture, and Sri Caitanya 
Mahaprabhu declared that Srldhara SvamI is the authoritative commentator on 
Bhagavatam: 

prabhu hasi’kahe,“svamTna maneyei jana | 
vesyar bhitare tare kariye ganana ” || 
eta kahi’ mahaprabhu mauna dharila \ 
suniya sabara mane santosa haila || 

“With a wry smile, the Lord said: “Whoever disregards the svaml (husband; or 
Srldhara SvamI) is to be counted among the prostitutes.” Mahaprabhu held 
silence. Everyone felt content by hearing this statement.” ( Caitanya-caritamrta 
3.7.115-116) 

Lord Caitanya also told Vallabhacarya: srTdhara-svamT-prasade ‘bhagavata’ 
jani, jagad-guru srTdhara-svamT ‘guru’ karV mani. srTdhara-upare garve ye 
kichu likhibe ‘artha-vyasta’ likhana sei, loke na manibe. srTdharer anugata ye 
kare likhana saba loka manya kari’karibe grahana. 

“I understand Bhagavatam by the grace of Srldhara SvamI. I consider 
that he, the spiritual master of the universe, is a guru. Whatever you write 
beyond Srldhara out of pride would be contrary to the real meaning. People 
would not pay attention to it. One who writes following Srldhara’s 
statements will be respected by and accepted by everyone.” ( Caitanya- 



caritamrta 3.7.133-135) 

Visvanatha CakravartI Thakura (c. 1630-1725 CE) wrote Sarartha-darsinT. It 
is the commentary that illustrates ( darsinT) the meanings ( artha ) of the essence 
(sara). He takes the essence of other commentaries and reiterates those ideas 
clearly and strikingly. He often copies Bhavartha-dTpika. Sometimes he 
acknowledges it. Similarly, on occasion he admits he takes an idea from the 
TosanTs. Visvanatha CakravartI has an awesome writing style, and his own ideas 
are astonishingly witty. His commentary is the cream of the crop, therefore it 
deserves to be placed immediately after Bhavartha-dTpika. 

Sanatana GosvamI (1482-1564 CE) wrote Brhad-vaisnava-tosanT (the big 
Vaisnava-tosanT), a commentary exclusively on the Tenth Canto. In the tradition, 
Sanatana GosvamTs Vaisnava-tosanT was renamed Brhad-vaisnava-tosanT after 
JIva GosvamI edited it to make his own version. According to Purl Dasa, the real 
name of Sanatana GosvamTs commentary is Vaisnava-tosanT srT-dasama- 
tippam, “the glosses on the Tenth Canto that delight the Vaisnavas.” The word 
tippanT, also written tippanT, signifies ‘gloss’ (a word given as a synonym of a 
terse term), ‘notes’, ‘comment’, and ‘gloss on a gloss’, as if the commentator 
were giving a tip on an inner meaning: Often Sanatana GosvamI follows in the 
wake of Srldhara Svaml’s explanations before giving further interpretations. 

Sanatana GosvamI, the most humble paramahamsa, seeks to wring out every 
verse to the last drop. His humility even makes stones melt. Visvanatha 
CakravartI helps one climb the bhakti ladder, and Sanatana GosvamI makes one 
reach the top. Reading Brhad-vaisnava-tosanT is the best assurance of opening 
up the gates to prema-bhakti. Sanatana GosvamTs writing style is particular: It is 
the medium through which his krsna-prema is conveyed to the readers. He 
softens the heart. 


prema-sanatana dure 
bhavat-tTkayai pranamo ’stu \ 
pathami cet tada susthu 
hrl-layas tatah kirn karomTti sahke || 

“O Sanatana, you have prema. Let me offer my respects to your commentary 
from afar. I think that if I keep reading it, my heart will completely melt away. 
Then what am I going to do?” 


Alternatively: “If I read it, my heart completely melts away. Then I suspect 



that all that is left is I as a servant and those meanings of yours.” (kirn karomiti = 
kihkaro ’mi iti ) (ami = ami padarthah ) 

JIva GosvamI (c. 1515-1600 CE) revised Brhad-vaisnava-tosanT at Sanatana 
GosvamPs request. His commentary is called Laghu- 

vaisnava-tosanT. It means either: “the small Vaisnava-tosanT” or “the TosanT that 
delights the little Vaisnavas,” therefore Purl Dasa gave it the name: Sahksepa- 
vaisnava-tosanT (abridged Vaisnava-tosanT). Krsna-Sankara Sastrl, another 
editor, uses the name Laghu-vaisnava-tosanT. In Purl Dasa’s editions, Brhad- 
vaisnava-tosanT consists of 594 pages of text, whereas Laghu-vaisnava-tosanT 
comprises 556 pages. In Sarartha-darsinT, Visvanatha CakravartI uses the name 
Vaisnava-tosanT indiscriminately, and likewise for the name Bhagavatamrta. All 
these acaryas see right through the paper on which a verse is written, let alone 
the verse itself. 

At times JIva GosvamI explains Srldhara Svaml’s commentary: On occasion, 
those portions of Laghu-vaisnava-tosanT are translated only as a footnote in the 
section on Bhavartha-dTpika. And to further lighten the translation of Laghu- 
vaisnava-tosanT, the footnotes in the same rendering of Brhad-vaisnava-tosanT 
are not shown again. 

Laghu-vaisnava-tosanT marks a radical shift in the history of Gaudlya 
Vaisnavism: JIva GosvamI deleted Sanatana Gosvamrs philosophical 
explanations which are in line with Srldhara SvamPs statements, and some of 
Sanatana Gosvamrs emotional interpretations. 

JIva GosvamI clearly says that he himself follows Ramanuja. JIva GosvamPs 
close friend was Gopala Bhatta GosvamI, a former Sri-Vaisnava. At the outset of 
the Sandarbhas, JIva GosvamI specifies that Gopala Bhatta is the original 
compiler of the Sandarbhas. In a series of bold strategic moves, JIva GosvamI 
attracted the Vaisnavas of South India: He rashly criticized Mayavada 
philosophy, virtually labeled Srldhara SvamI a MayavadI, classified ParakTya- 
vada as unorthodox, and composed literature about the marriage of Radha and 
Krsna to promote SvakTya-vada ( Gopala-campu 2.35). 

In that regard, many sentences in Laghu-vaisnava-tosanT are also in the 
Sandarbhas, but on occasion important scriptural details in Laghu-vaisnava- 
tosanT are not found in the same sentences in the Sandarbhas. For example, in 
Laghu-vaisnava-tosanT 10.14.28, JIva GosvamI says Pratibimba-vada is partially 
valid, based on Vedanta-sutra, but in the same section in Tattva-sandarbha (37- 
39) the relevant aphorisms he had cited from Vedanta-sutra are not seen, and 
therein he equated Pratibimba-vada with Mayavada. JIva GosvamI compiled the 



Sandarbhas after writing Laghu-vaisnava-tosani, because in Krama-sandarbha 
he referred to the Sandarbhas whereas in Laghu-vaisnava-tosanT he did not. 

Srldhara SvamFs writings at large are not irreproachable. Rupa GosvamI was 
the first Gaudlya Vaisnava to point out that Srldhara Svamrs commentary on 
Bhagavatam is not perfect. Srldhara SvamI made blatant mistakes in his 
commentary on Bhagavad-gTta. 

In his commentary on Bhagavatam, however, he wrote ambiguously, on 
purpose. In Laghu-vaisnava-tosanT, JIva GosvamI attacked Srldhara SvamI on 
several occasions (10.3.24; 10.13.57; etc.). This rivalry adds zip to the 

commentaries. Visvanatha CakravartI and Baladeva Vidyabhusana voiced their 
own opinions on the issues. All in all, it is only fitting that the transcendental 
taste makers should make their commentaries juicy. Still, on the whole Srldhara 
Svaml’s commentary on Bhagavatam justifies Caitanya Mahaprabhu’s approval. 
In many ways, he propounded the highest philosophy. For example: 

tvat-kathamrta-pathodhau viharanto maha-mudah | 
kurvanti krtinah kecic catur-vargam trnopamam || 

“Some accomplished persons who are greatly joyful while sporting in the 
ocean of nectar topics about You render the four goals of life insignificant 
like straw.” ( Bhavartha-dipika 10.87.21) (quoted in Bhakti-rasamrta-sindhu 
1.1.40) 

JIva GosvamI condemned Paraklya-vada in accordance with the wishes of one 
of his disciples, a wealthy donor called Gopala Dasa. JIva GosvamI dedicated 
Gopala-campu to Gopala Dasa: sri-gopala-gananam gopalanam pramodaya, 
bhavatu samantad esa namna gopala-campur yd, “May this book entitled 
Gopala-campu bring about the pleasure of the gopalas in the group of Sri 
Gopala.” Some details about Gopala Dasa are given in the ninth chapter of 
Sadhana-dTpika, a book written by Radha-Krsna Dasa, a disciple of the famous 
Haridasa GosvamI who was the chief sevaka of the Radha Govinda deities 
during the time of the Gosvamls. In the epilogue of his grammatical treatise, JIva 
GosvamI directly referred to Gopala Dasa: 

hari-namamrta-samjham yad-artham etat prakasayamase \ 
ubhayatra ca mama mitrarh sa bhavatu gopala-dasakhyah || 

“May Gopala Dasa, for whose sake I wrote this book, Hari-namamrta, be 



my friend in this life and in the next.” (Hari-namamrta-vyakarana) 


In his commentary on Ujjvala-nTlamani, JIva GosvamI admits that his 
viewpoint about svakTya-rasa is not his own: svecchaya likhitarh kihcit kihcid 
atra parecchaya, “In this regard, something is written out of my own desire and 
something is written out of another’s desire” ( Locana-rocanT 1.21). However, at 
the end of the section in Krsna-sandarbha that establishes svakTya-rasa, JIva 
GosvamI begs forgiveness from the Lord for promoting that conception: yad etat 
tu maya ksudra-tarena taralayitam, ksamatarh tat ksama-sTlah srTman gokula- 
vallabhah, “May the beloved Lord of Gokula, who is forgiving by nature, 
forgive insignificant me for my fickleness” (Krsna-sandarbha 181). 

JIva GosvamI aimed at safeguarding the sacredness of Krsna’s pastimes: jara- 
bhava-mayah sahgamas ca sadaiva sopadravas tasmad asau paryavasana- 
purusarthatve tat-tac-chastra-sammato na syat, “A meeting consisting of the 
mood of paramours is always associated with outrage. Therefore the scriptures 
do not support it in terms of being a goal of life” (Krsna-sandarbha 178). 

JIva GosvamI was bold enough to pen a description of the wedding of Radha 
and Krsna (Gopala-campu 2.35). In a different context, Their marriage is heard 
of in Brahma-vaivarta Purana (4.15) and in Garga-samhita (1.16). In Krsna’s 
pastimes of acting as a paramour, svakTya-bhava is the proper perspective from 
the viewpoint of tattva, whereas parakTya-bhava is the proper designation in 
terms of rasa. In addition, JIva GosvamI established pastimes of Krsna’s on the 
platform of svakTya-bhava from the viewpoint of rasa. JIva GosvamI opened the 
door of another kind of Goloka Vrndavana. There is sweetness in this also. 
Moreover, when JIva Gosvaml’s name appears in bold type in the translation, it 
denotes Laghu-vaisnava-tosanT. 

Krama-sandarbha is his very own commentary on the entire Bhagavatam. 
Some say it is named in this way because he includes sequentially ( krama ) his 
statements in the Six Sandarbhas. In that regard he wrote: 

sri-bhagavata-sandarbhan srimad-vaisnava-tosanfm \ 
drstva bhagavata-vyakhya likhyate ’tra yatha-mati || 

“This explanation of the Bhagavatam is written herein to the best of my 
judgement after looking at Srlmad-vaisnava-tosanl and the six 
Sandarbhas.” (Krama-sandarbha 1.1.1) 



Although not all the information in the Sandarbhas concerning Bhagavatam 
can be found in Krama-sandarbha, in his introductory verse to the Tenth Canto 
JIva GosvamI says Krama-sandarbha is a summary of the Sandarbhas 
{sandarbhanam samahrtih). 

In Krama-sandarbha, JIva GosvamI does not comment on each verse, and in 
the Tenth Canto, for the most part he refines the syntax and rephrases the ideas 
set forth in Laghu-vaisnava-tosanT. When he does so, often the translation of 
Laghu-vaisnava-tosanT follows the syntax of the same idea edited in Krama- 
sandarbha; at other times, both of his interpretations are shown. 

Only Bhavartha-dTpika, Sarartha-darsinT, Brhad-vaisnava-tosanT, and Laghu- 
vaisnava-tosanT are translated in their entirety. Whenever another commentary 
contains an idea that was already expressed in one of those four, that idea is not 
shown again in the translation, unless significant details are added by the 
commentator. However, whenever Laghu-vaisnava-tosanT is the same or almost 
exactly the same as Brhad-vaisnava-tosanT, a note is made at the beginning of 
the entry of the translation of Laghu-vaisnava-tosanT to specify that JIva 
Gosvaml’s additions are underlined. 

Baladeva Vidyabhusana (c. 1680-1780 CE) is the author of VaisnavanandinT 
(it delights the Vaisnavas). He often paraphrases Visvanatha Cakravarti. In the 
translation, VaisnavanandinT is placed after Krama-sandarbha, which follows 
Laghu-vaisnava-tosanT, but on occasion VaisnavanandinT is placed after 
Sarartha-darsinT. According to Haridasa Dasa, VaisnavanandinT is only a 
commentary on the Tenth Canto of Bhagavatam. 

Srinatha Pandita (c. 1500 CE) wrote Caitanya-mata-mahjusa (the casket of 
Caitanya’s opinions). It is the first Gaudiya Vaisnava commentary on 
Bhagavatam. In their respective editions, Puri Dasa and Krsna-Sankara Sastri 
refer to him as Srinatha Cakravarti. However, in Caitanya-caritamrta (1.10.107) 
and in Vaisnava-dig-darsinT he is called Srinatha Pandita. He was a disciple of 
Sri Advaita Prabhu and the guru of Kavi Karnapura. 

The sense of ‘casket’ is a receptacle of jewels. He explains Sri Caitanya’s 
opinions at the outset of his commentary on the first verse of Bhagavatam: 

aradhyo bhagavan vrajesa-tanayas tad-dhama vrndavanarh 
ramya kacid upasana vraja-vadhu-vargena yd kalpita \ 
sastrarh bhagavatam pramanam amalam prema pum-artho mahan 
ittharh gaura-mahaprabhor matam atas tatradaro nah parah 11 


“The Lord to be worshiped is the son of the chief of Vraja; His abode is 



Vrndavana; the most delightful method of worship is the one conceived by 
the young wives of Vraja; the scripture called Bhagavatam is the spotless 
means of valid knowledge; and prema is the highest goal of life. These are 
the opinions of Gaura Mahaprabhu, therefore we have the highest respect 
for them.” ( Caitanya-mata-manjusa , Mangalacarana 1) 

Srlnatha Pandita follows the readings in Srldhara SvamTs edition of 
Bhagavatam. Haridasa Dasa specifies that Srlnatha Pandita wrote his 
commentary after looking at Srldhara SvamTs commentary. This is sometimes 
indicated by Srlnatha Pandita himself. He and other Gaudlya Vaisnavas who had 
the direct association of Caitanya Mahaprabhu had great reverence for Srldhara 
Svaml. He praises him as follows: 

sridharasvami-padanarh jTyad bhavartha-dipika | 
alokena yadiyena sarvah pantha vilokyate || 

“The commentary of venerable Srldhara Svaml, Bhavartha-dipika, is 
glorious. By means of its light, the whole path is seen.” ( Caitanya-mata- 
mahjusa, Mangalacarana 4) 

The next commentary in the sequence is Brhat-krama-sandarbha. It is 
attributed to JIva Gosvaml. This was certainly the intention of the author of 
Brhat-krama-sandarbha since the title is suggestive and the first introductory 
verse to the Tenth Canto is the same as the one in Krama-sandarbha. Yet this 
attribution of authorship is erroneous because Brhat-krama-sandarbha is a 
paraphrase of Caitanya-mata-manjusa. Anyone who seriously compares both 
commentaries can clearly perceive it. The possibility that Caitanya-mata- 
manjusa is a paraphrase of Brhat-krama-sandarbha is impossible, since the style 
in Brhat-krama-sandarbha is clear, which is uncharacteristic of JIva GosvamTs 
work. After the first chapter of the Tenth Canto, Srlnatha Pandita seldom 
comments; whenever he does not, the Brhat-krama-sandarbha commentary is 
rarely seen. Consequently it is translated selectively and presented immediately 
after the translation of Caitanya-mata-manjusa. 

On the whole, in the first three chapters of the Tenth Canto the commentaries 
of the acaryas are extensive. 

Bhaktisiddhanta SarasvatX’s commentary, called Tathya, is also presented from 
time to time. Sometimes an entry is simply the translation of his word-for-word 
rendering in Sanskrit, which he did in the form of a syntactical connection: He 
rearranged the words of a verse in proper order and gave a synonym for each 



word, all in one section. 


Bhaktisiddhanta Sarasvatl also did the syntactical connection of each verse of 
Bhakti-rasamrta-sindhu along with a gloss of every word, based on Visvanatha 
Cakravartl’s commentary. 

On occasion, Bhagavata-tatparya, the commentary of Madhvacarya (1238- 
1317 CE), is shown. 

Bhaktisiddhanta Sarasvatl based his translation of Bhagavatam on the 
commentaries of Sridhara SvamI, Visvanatha CakravartI, Sanatana GosvamI, 
JIva GosvamI, and so on, since he occasionally rendered in Bengali small 
excerpts of the commentaries of these acaryas and of Vijayadhvaja Tlrtha, VIra- 
Raghava, Vallabhacarya, and Sukadeva Maharaja. Following in his footsteps, 
from time to time their commentaries are translated. They are as follows: (1) 
Pada-ratnavalT, by Vijayadhvaja Tlrtha, also known as Jayadharma, from 
Madhvacarya’s line, (2) Bhagavata-candra-candrika, by VIra- 
Raghava (fourteenth century), a SrI-Vaisnava, (3) SubodhinT, by Vallabhacarya, 
and (4) Siddhanta-pradTpa, by Sukadeva Maharaja, from Nimbarka’s line. 

In conformity with Bhaktisiddhanta SarasvatTs approach, the four Vaisnava 
sampradayas are thus represented in this translation. Bhaktivedanta SvamI 
Prabhupada often quoted Vijayadhvaja Tlrtha and VIra-Raghava, and in his 
Purport after the opening verse he honorably mentioned Vallabhacarya’s 
commentary: “Within the past five hundred years, many erudite scholars and 
acaryas like JIva GosvamI, Sanatana GosvamI, Visvanatha CakravartI, 
Vallabhacarya, and many other distinguished scholars even after the time of Lord 
Caitanya made elaborate commentaries on the Bhagavatam. And the serious 
student would do well to attempt to go through them to better relish the 
transcendental messages.” 

Often, Vijadhvaja Tlrtha’s and VIra-Raghava’s readings of the text of 
Bhagavatam are the same, although their readings sometimes differ from other 
acaryas’ readings. Vijayadhvaja Tlrtha (fourteenth century), who followed the 
readings in the edition of Bhagavatam used by Madhvacarya, is the recipient of 
an honorable mention by JIva GosvamI ( Tattva-sandarbha 28). 

Ramanujacarya (1017-1137 CE) did not comment on Bhagavatam. VIra- 
Raghava (fourteenth century) filled the gap in a remarkable fashion. He often 
elucidates Sridhara Svaml’s commentary, and his own ideas are well-thought- 
out, lucid and amazing. Another SrI-Vaisnava who commented on Bhagavatam 
is Sudarsana Suri, who wrote Suka-paksTyam. 



Vallabhacarya (1479-1531 CE) was an exalted Vaisnava who obtained the 
personal association of Caitanya Mahaprabhu on several occasions. The 
sarmyasa-guru of Vallabhacarya was Madhavendra Purl. Moreover, in 1668 the 
Srlnatha deity was brought from Govardhana to Nathadvara, in Rajasthan. The 
darsana of this deity, accompanied with the vibrant enthusiasm of local 
devotees, is a moving experience. Rupa GosvamI honorably refers to 
Vallabhacarya when he says that another name of raganuga-bhakti is pusti- 
marga ( Bhakti-rasamrta-sindhu 1.2.309). In Vallabhacarya’s system, the 
maryada-marga is only open to men in the first three castes, whereas pusti- 
marga is open to all. He strongly emphasized the necessity of obtaining the 
Lord’s mercy. 

Notably, some of Vallabhacarya’s followers greatly assisted A.C. 
Bhaktivedanta SvamI Prabhupada: 

We disciples of Srila Prabhupada are grateful to the pustl-marga devotees 
because they aided Srila Prabhupada early in his mission. Srlmati Sumati 
Morarji, a lifelong follower of Sri Vallabhacarya, was a main trustee of the 
Srinathajl temple. She helped Srila Prabhupada print his books and served as a 
patron for him in Bombay. As the head of a shipping company, she arranged 
for his original passage to New York on one of her ships, the Jaladuta. And 
since that time, faithful followers of Sri Vallabhacarya have helped Srila 
Prabhupada’s efforts to spread Sri Krsna’s glories throughout India and the 
rest of the world. 

Acarya Vallabha did not comment on all the cantos of Bhagavatam. 
Specifically, he commented on cantos one to three, on canto ten, and on the first 
five chapters of canto eleven. Nonetheless, his contribution to the legacy of 
commentaries on Bhagavatam has been undeservingly underrated. His 
SubodhinT contains many astounding interpretations. In addition, his ideas are 
often seen in Brhad-vaisnava-tosanL Sanatana GosvamI indirectly 
acknowledged it once ( Brhad-vaisnava-tosanT 10.8.19). In Brhad-vaisnava- 
tosanT 10.21.7, Sanatana GosvamI directly mentions him and his commentary. 
Thus sometimes ideas that were originally penned by Vallabhacarya are found in 
Laghu-vaisnava-tosanV. Moreover, some interpretations of Vallabhacarya’s are 
seldom seen in Sarartha-darsim, and on occasion some others are found in 
VaisnavanandinT. In Sarartha-darsim 10.29.38, Visvanatha CakravartI quotes 
Vallabhacarya’s commentary and mentions him by name. Most likely, 
Visvanatha CakravartI consulted his commentary on other verses of 
Bhagavatam. This is apparent in Sarartha-darsim 10.2.8, because his 
interpretation that the sad-garbhas represent the six sensory objects is also 



Vallabhacarya’s idea ( SubodhinT 10.2.5). Although Vallabhacarya, also known as 
Vallabha Bhatta, received a mantra from Gadadhara Pandita ( Caitanya- 
caritamrta 3.7.171), he is said to be in the line of VisnusvamI, although 
Vallabhacarya’s views differ from Srldhara Svaml’s philosophical conclusions. 

Sukadeva’s commentary, Siddhanta-pradTpa, is scholarly. He often follows 
Srldhara Svaml. Srlla A.C. Bhaktivedanta SvamI Prabhupada quoted Sukadeva 
in his Purport on Bhagavatam 10.2.17. To avoid confusion, in the translation the 
name of his commentary ( Siddhanta-pradTpa ) is written instead of his name, and 
in the footnotes and elsewhere Sukadeva is referred to as Sukadeva Maharaja. 

The Gaudlya Vaisnava philosophy, acintya-bhedabheda-tattva, “the 
principle of inconceivable difference and nondifference” (paradox), is very 
similar in name to Nimbarka’s philosophy, called svabhavika-bhedabheda, 
“differences and nondifferences pertain to the inherent nature.” The concept 
of bhedabheda is an old one. It was propounded at first by Audulomi and 
Bhaskara, but they were influenced by Mayavada. Nimbarka’s bhedabheda is 
the simultaneous real existence of difference and nondifference between 
Brahman and a soul, and between Brahman and the world. In addition, 
Nimbaditya’s followers aspire to worship Radha and Krsna in a mood of 
love. Most of them cherish sakhT-bhava, if not vatsalya-bhava. Notably, 
Nimbarkacarya is known as one who did not attack other schools of 
philosophy. 

Other commentaries are presented on occasion. Of those, Bhavartha-dTpika- 
prakasa, by Vamsldhara Pandita (nineteenth century), is an elucidation of 
Srldhara Svaml’s commentary. 

Another noteworthy commentary is Anvitartha-prakasika (the revealer of 
syntactically connected meanings), by Pandit Ganga Sahaya (late nineteenth 
century). He too was a Vaisnava. He paraphrases Srldhara Svaml’s commentary 
and very often fills the gaps left by our acaryas regarding an explanation of 
grammatical discrepancies in Bhagavatam. Sometimes he also elucidates 
Visvanatha Cakravartl’s and JIva Gosvami’s commentaries and syntactical 
connections. 



Source References 


For Bhavartha-dTpika, the source reference is the edition published by Pandita 
Rama Teja Pandeya (Caukhamba Sanskrit Pratishtan, Delhi, 2011). It is the most 
authoritative and is accompanied with Srldhara Svaml’s edition of the text of 
SrTmad Bhagavatam. 

The main sources for Brhad-vaisnava-tosanT and Laghu-vaisnava-tosanT are 
the two books proofread by Purl Dasa Mahasaya, who cross¬ 
checked six manuscripts for each TosanT. His editions of the two TosanTs were 
published in 1951 and 1946 respectively. Purl Dasa’s work ought to be 
remembered: He published many Vaisnava scriptures and provided the source of 
many quotations, not only in the TosanTs but also in the Sandarbhas. 

Except Tathya and Bhagavata-tatparya, one source for all the commentaries 
is SrTmad-bhagavatam aneka-vyakhya-samalahkrtam, published by Krsna- 
Sankara Sastrl ( Bhagavata-vidya-pTtham , Ahmedabad, Gujarat, 1996). On 
occasion the present writer consulted Rama-Narayana Dasa’s editions of 
Bhavartha-dTpika, Sarartha-darsinT, Laghu-vaisnava-tosanT, and Krama- 
sandarbha (SrTmad Bhagavatam, published by Rama-Narayana Dasa, 
Mursidabad, Bengal, 1887). The present writer mentions variant readings of a 
commentary only when they are highly significant. 

Regarding Sarartha-darsinT, for the most part the text consulted is the one 
published by Sundara-Krsna Dasa, under the leadership of Srlmad-Bhakti-Srl- 
Rupa Bhagavata Maharaja (Bag-bajar Gaudlya Matha, Gaudlya Mission, 
Kolkata, 1984). Sundara-Krsna Dasa’s publication, a reedition of 
Bhaktisiddhanta Sarasvatl’s work published in 1932, is also the source for 
Bhaktisiddhanta Sarasvatl’s and Madhvacarya’s commentaries. 

The primary source for the text of VaisnavanandinT is the edition published by 
SrI-yukta Nitya-svarupa Brahmacarl (Kolkata, Bengal, 1911). The scans of that 
text, on the whole tenth canto, were provided by Dr. Demian Martins. The 
commentary for the first twenty-four chapters is also in Krsna-Sankara SastrFs 
SrTmad-bhagavatam aneka-vyakhya-samalahkrtam. Another source reference for 
Caitanya-mata-mahjusa is Purl Dasa’s edition (Srf SrT-caitanya-mata-mahjusa, 
Vrndavana, 1955). In that edition, mahjusa is written with a short u, but in 
Krsna-Sankara SastrFs publication it is written with a long u. Both forms are 
grammatically sound, according to Sabda-kalpa-druma, yet Vacaspatya only 
lists the word mahjusa. This form is much more seen in usage because it is 
grammatically explained: The word mahjusa (casket) is formed by adding the 



affix n[um] (masjer num ca, Unadi-sutra 4.78) and the suffix usan (pTyer usan, 
Unadi-sutra 4.77) after the verbal root [tu]masj[o] suddhau (to be pure; to 
bathe). By contrast, the Monier-Williams’ Sanskrit-English Dictionary says the 
word manjusa, with a short u, is obsolete. According to Sabda-kalpa-druma, the 
form manjusa is valid only by considering that it belongs to the group of 
prsodara-adis, a list of words irregularly formed. 

An additional source for Vallabhacarya’s commentary is the text in T. 
Ramanan’s translation. 

The main source for Anvitartha-prakasika is the edition published by Pandit 
Rama Teja (Caukhamba Samskrt Pratisthan, Delhi, 1987 [1965]). In this book, 
the readings of the text of Bhagavatam follow Srldhara SvamTs edition. 
Sometimes the readings differ from those in the Bhaktivedanta Book Trust’s 
edition, which mostly follows Bhaktisiddhanta Sarasvatl’s publication. The 
variant readings are mentioned in the footnotes. In the Tenth Canto, whenever 
Srldhara SvamTs reading is rajovaca, the BBT reading is srT-rajovaca, which is 
grammatically wrong. In their commentaries on the first verse of the Tenth 
Canto, the acaryas voice their opinions about srT-rajovaca. After that verse, there 
is no footnote to indicate that the BBT reading is srT-rajovaca instead of 
rajovaca, since it is always like that. Further, usually the present writer followed 
JIva GosvamFs preference regarding which group of lines constitutes a verse. 

Moreover, sometimes the system of numeration differs from one edition of a 
book to another. Notably, this applies to Bhagavatam, Visnu Purana, Hari- 
varhsa, and the dictionary called Amara-kosa. In addition, often the numeration 
in the Bengali editions of Gaudlya Vaisnava scriptures differ from those in 
English editions. Regarding Bhagavat-sandarbha, the present writer used the 
numeration in Gopl-parana-dhana Dasa’s translation. As for Gopala-tapani 
Upanisad, the numbers refer to SvamI Tripurari’s edition. 



The Format of the Translation 


In this book the translations of verses stay true to the text. The present writer 
rarely added elements of the commentaries in the translation of a verse. 

In conformity with JIva GosvamTs wishes, expressed in the twentieth 
introductory verse of Laghu-vaisnava-tosanT, cited below, after each verse of 
Bhagavatam the syntactical connection is provided under the word-for-word 
rendering. The syntactical connection is the key that unlocks the true meanings 
of a verse. It is a systematic arrangement in prose of the words in a verse. 

As much as English syntax allows, the translation of a verse is a mirror of the 
syntactical connection, where the added words are in parentheses: These 
additions are taken from the commentaries. When a commentator provides the 
syntactical connection in full, his name is mentioned above the transcription of 
the syntactical connection, and the words in parentheses are his additions. At 
other times, usually the syntactical connection is based on Pandit Ganga 
Sahaya’s commentary. 

The difference between a syntactical connection ( anvaya ) and a resultant 
syntactical connection ( anusahga ) is that in an anvaya, only obvious words can 
be added (like a simple verb such as bhavati, or an ordinary pronoun which is 
understood as the subject of the stated verb), whereas in an anusanga several 
significant words need to be added to complete the sense. 

According to the rules governing Sanskrit composition, an adjective can only 
be placed after the noun it modifies: anuvadam anuktvaiva na vidheyam 
udirayet, “A predicate should not be stated without having mentioned the 
subject” (quoted in Caitanya-caritamrta 1.16.58) ( Krsna-sandarbha 28). 

However, this rule does not always apply to Vedic texts and is very often 
disregarded in literature. Similarly, in rewriting a verse by way of explaining it, 
most commentators state an adjective before its noun, even when the noun 
occurs before its adjective in a verse. Therefore, when the present writer makes 
the syntactical connection, based on the commentaries, sometimes both styles 
are used to stay true to the text as much as possible, insofar as the objective is 
clarity. 

A gloss is a synonym given by a commentator. When an acarya gives a gloss, 
in the translation it is placed within parentheses after the glossed word, and with 
the equal sign (=) in between. However, when a word is mentioned by itself 
within parentheses, the purpose is either: (1) To inform the reader of a technical 
word in the commentary, or (2) To make the reader aware that my translation of 



that word is not the translation of a gloss. Moreover, words after an 'em’ dash 
(—) are part of the translation. My additions are only in parentheses and in 
square brackets. 

The name of the meter is mentioned below a verse. A recurrent particularity 
of Bhagavatam is the simultaneous usage of two different meters of twelve 
syllables in the same verse: indra-varhsa and vamsa-stha-vilam. They are 
denoted as: upajati (12). 



Appendix Chart 


Chapter numbers Topic 

of Bhagavatam of the appendix 


10.2 

10.3 

10.4 

10.5 

10.6 

10.8 

10.9 

10.12 

10.14 


Mukhya-prana 

Nirvisesa 

The term Maya 

Sarhskaras 

Is Krsna black 
or dark blue? 

Vasudeva 

Adhoksaja 

Badarayani and Parlksit 

Is the world real 
or unreal? 


Each topic is contextual. Originally, the topic of the appendix of the first 
chapter was Purusa-siikta, since Brahma praised Kslrodaka-sayi Visnu with that 
hymn ( Bhagavatam 10.1.20). However, that appendix has been turned into a 
separate book. 

In the appendix in the second chapter, the Vedic concept of Mukhya-prana, 
discussed by Vijayadhvaja Tirtha ( Pada-ratnavalT 10.2.26), is shown to be the 
same as what the scientists call the universal field of life force, the source of all 
life in the universe, also called Mother Nature. 

In the appendix in the third chapter, it is explained that the term nirvisesa, 
used in Bhagavatam 10.3.24 and elsewhere, means Brahman does not have a 
material attribute, since Brahman does not belong to a material jati (category); 
however, the scriptures propound a second schema of words by which the 
attributes of the Absolute Truth are expressed by mukhya-vrtti (Denotation), so 
that Brahman can be called sa-visesa (it has attributes). 



The Acaryas’ Introductory Verses of the 

Tenth Canto 



Sridhara Svami 

( Bhavartha-dipika ) 

srT-ganesaya namah 

1 

visva-sarga-visargadi-nava-laksana-laksitam \ 
srT-krsnakhyam param dhama jagad-dhama namami tat || 

I offer obeisances to the transcendental effulgence known as Sri Krsna. 
The world is a body of His, and He is indicated by the nine characteristics, 
beginning from creation and secondary creation. 

2 

dasame dasamam laksyam asritasraya-vigraham | 
kridad yadu-kulambhodhau paranandam udiryate || 

In the Tenth Canto, the tenth topic is defined: He is a shelter for those who 
are surrendered. The great bliss who frolicked in the ocean of the Yadu 
dynasty is proclaimed. 

3 

dasame krsna-sat-kirti- vitanayariuvarnyate | 
dharma-glani-nimittas tu nirodho dusta-bhu-bhujam || 

In the Tenth Canto, the desctruction of wicked kings, which is brought 
about due to a decline of religion, is repeatedly described in order to expand 
the Lord’s eminent glory. 

4 

prakrtadis caturdha yo nirodhah sa tu varnitah | 
tat-tat-prasangatah srsti-samharadi-nirupanaih || 

However, nirodha (destruction), such as prakrta, has four varieties and has 
been explained through descriptions of creation, annihilation, and so on in 
connection with various events. 


5 



krta navatir adhyaya dasame krsna-kfrtaye \ 
adyais caturbhir adhyayair brahma-prarthanayavaneh | 
bhararh harturh barer janma sa-prasahgam nirupyate || 

There are ninety chapters in the Tenth Canto in order to spread Krsna’s 
glories. In the first four chapters, Hari’s birth, which occurred because of 
Brahma’s request to eliminate the Earth’s burden, is narrated along with 
related incidents. 


6 

gokule mathurayam ca dvaravatyam tatah kramat | 
krsna-lila tridha prokta tat-tad-bhedais tv anekadha || 

Krsna’s pastimes are threefold: in Gokula, in Mathura, and in Dvaraka, 
sequentially. However, the variety of pastimes in those places is manifold. 

7 

sa-pahca-trirhsad-adhyayair brhad-vrndavanadisu \ 
gokule vasato lila varnyate sura-duskara || 

Then, in thirty-five chapters, the Gokula pastimes of He who was residing 
in Mahavana and so on are told. The gods find them hard to imitate. 

8 

ekena yamuna-variny akrwrena krta stutih | 
ekadasabhir akhyata lila madhu-pure krta || 

Next, one chapter describes Akrura’s reciting prayers in the Yamuna’s 
waters. Subsequently, eleven chapters relate Krsna’s pastimes in Mathura. 

9 

sesair dvaravatT-lTla tan-nirmanadi varnyate \ 
evarh navatir adhyaya dasame visadarthakah || 

Lastly, His pastimes in Dvaraka as well as the founding of this city are 
narrated. The ninety chapters in the Tenth Canto are clearly delineated in 
this way. 



Visvanatha Cakravarti 

(Sarartha-darsinT) 

1 

nityanandah krsna-caitanya-candro 
’dvaitah prthvyam edhayan prema-sindhum | 
santaptam vai stemayams cetayan mam 
dhinvan bhuyat svaih krpa-rasmi-lesaih || 

Nityananda, Krsna Caitanya-candra and Advaita came on Earth to swell 
the ocean of love. May They be with Their own particles of rays of mercy 
while They think about me, gratify me and take me away. I am tired. 

2 

srimad-gadadhara namo nr-hare namaste 
srT-rama-raya nama eva namah svarupa \ 
srT-rupa sanuga namo ’stu namo ’stu tubhyam 
srimat-sanatana namo ’'stu namo namo ’'stu || 

O Srlmad Gadadhara Pandita, obeisances to you. O Nr-Hari! Obeisances 
to You. I also offer obeisances to Sri Rama Raya and to Svarupa Damodara. 
O Sri Rupa, Obeisances to you and to your associates. O Srlman Sanatana, 
let me repeatedly offer obeisances to you. 

3-4 

srimad-bhagavatiya-divya-dasama-skandhamrtambho-nidhau 
khelan yah svakaroddhrtai rasa-kanair ardrams tata-sthan api \ 
cakre yasya mahattva-mflita-mahah srT-rupa-vikhyapitaih 
sarvair drsyata eva nataka-vare sascaryam etadyatha || 
vaktum paramahamsya-paddhabm iha vyaktim gatanam hi yah 
siddhanam bhuvane babhuva sanakadmam trtTyah pura \ 
sahgarh bhakti-rasam rahasya-madhuna bhaktesu sahcarayann 
ekah so ’vatatara visva-gurave suddhaya tasmai namah || 

For my purification, I offer obeisances to the guru of the universe. Just as 
He played in the transcendental nectar ocean of the Tenth Canto of Srlmad 
Bhagavatam, He also sprinkled those who were standing on the shore with 
drops of rasa splashed from His hand. His splendor matches His greatness 



and is seen by everyone who has come to know Sri Rupa. All are astonished 
by this best of dancers. In days of yore. He manifested as Hamsa to the Four 
Kumaras in order to declare the method of becoming a paramahamsa in 
this world to perfected souls who assume a bodily form. He is unique and 
descended on Earth to convey bhakti-rasa along with its subdivisions to the 
devotees through the honey of secret topics. 

5 

vyakhya vaisnava-tosanf prakatita yenaiva yasya rasah 
prapayyaticamatkrtih su-hrdayan ahladayan bhrajate \ 
tasmad dvi-tri-kanas tadfya-mukhato ye nihsrtah svaditas 
tan acitya krtarthayani janur ity asa varTvarti me || 

The commentary called Vaisnava-tosanI is well-known. Its rasa shines: 
After causing good-hearted persons to become astonished, it delights them. 
Therefore my hope remains very firm that I shall become successful by 
understanding two or three tasty drops oozing from its mouth. 

6 

gopala-bhatta-raghunatha-padabja-renun 
srT-lokanatha-caranan atha jiva-padan | 
vande yadiya-karuna-sura-dirghikayam 
snato dhrtadhrta-tirohitam aptum Tse || 

I praise Sri Lokanatha’s feet, JIva’s feet, and the dust at the lotus feet of 
Gopala Bhatta and of the two Raghunathas. I, who bathed in the celestial 
Ganges of their compassion, am able to remain concealed, which is an idea 
that I both hold on to and do not hold on to. 

7 

tamas-channa-drsam yair nah krte bhavartha-dTpika \ 
krta krpa-lavas te ’tra sridhara-svamino gatih || 

Bhavartha-dlpika was written by Srldhara SvamI for our sake. Our eyes 
were covered by ignorance. He is a particle of mercy and, in regard to 
Bhagavatam, is our recourse. 


8 

vyakhya lekhya tadiyaya bhakta-citta-pramodinT \ 



kacit prabhunam kacit tu srimad-guru-krpodita || 


This commentary on Bhagavatam is written to please the devotees’ hearts. 
Some portions have arisen by the Almighty’s mercy, and some portions by 
Sri Guru’s mercy. 


9 

pranamya srT-gururh bhuyah srT-krsnam karunarnavam \ 
loka-natham jagac-chaksum srT-sukarh tarn upasraye || 

Bowing to Sri Guru and to Sri Krsna, who is an ocean of mercy and 
everyone’s master, I take shelter of Sri Suka, the eye of the world. 

10 

gopa-rama-jana-prana-preyase ’tiprabhusnave \ 
tadiya-priya-dasyaya mam madly am aham dade || 

I offer myself and my possessions to Him who is exceedingly mighty and to 
whom the gopls’ life is dear, so that I may become a servant of His dear 
beloved. 


11 

dasame ’nukrama-praptam nirodham parihaya yat | 
asrayam vakti muni-rat tenedam pratipadyate || 

In the Tenth Canto, omitting nirodha, which was next in the sequence, the 
emperor among sages talks about asraya, the shelter. In this way, nirodha is 
explained through asraya. 


12-13 

prathamah pithatam skandha-dvayam carana-yugmatam \ 
caturthadi-katT-nabhi-vakso-dor-yuga-kanthatam || 
dvadasaikadasam sTrsa-bhaladitvam agat kramat \ 
srT-bhagavata-krsnasya dasamo manju-hasyatam || 

The First Canto represents the back of Krsna, whose form is Sri 
Bhagavatam. The Second and Third Cantos are His feet. The Fourth Canto 
and are His hips, the Fifth Canto is His navel, the Sixth Canto is His chest, 
the Seventh and Eighth are His two arms, and the Ninth Canto is His neck. 



The Tenth Canto is His charming laughter, the Eleventh Canto is His 
forehead and so on, and the Twelfth Canto is His head. 

14 

dhyeya-sarvariga-mukhyam yad-dhasyam nante ’sya samsthitih | 
yatha tathasrayah skandho naivante sthatum arhati || 

Krsna’s features should all be meditated upon. As His laughter, foremost 
among them, has no end, so this canto, which concerns the asraya, should 
never come to an end. 


15 

atah srT-dasame brahma-paramatmadi-nama-bhak \ 
asrayo varnyate krsno nava-laksana-laksitah || 

In the Tenth Canto, Krsna, whose names are Brahman, Paramatma, and 
so on, and who is indicated by the nine characteristics, is described as the 
asraya. 


16 

Tsanuvartinam amba-risadmarh kathodita \ 
navame dasame saksad-Tsasyaiva kathocyate || 

In the Ninth Canto, the topics centered on Ambarlsa and on other 
followers of the Lord. In the Tenth Canto, the narration focuses on the Lord 
Himself. 


17 

sa cesvaro gopa eva krsnah purnatamo vraje \ 
pura-dvaye purnatarah purnah ksatriya ucyate || 

Krsna is God. He is a cowherd in Vraja, where He is most complete. He is 
described as a Ksatriya in Dvaraka and in Mathura, where He is complete 
and more complete respectively. 


18 

evarh sthalasya traividhyal lilasya trividhodita | 
balyadi-tat-tad-alambi-bhakta-bhedat sahasradha || 



In this way His pastimes are threefold, since He lives in three places, but 
they are unlimited on account of the varieties of devotees who are part of 
His pastimes of childhood and so on. 


19 

adyaih pahcabhir adhyayair janma-prasahgikT katha \ 
janma casya tato balya-lila navabhir Trita || 

In the first five chapters, the topics are related to His birth. Next, in nine 
chapters. His birth in Gokula and His early childhood pastimes are 
described. 


20 

sadbhih pauganda-lTlanta-kaisora-rasa-carcita \ 
tatah kaisora-lilona-vimsatya vraja-mandale \ \ 

Then, in six chapters. His boyhood pastimes are narrated, which, in the 
end, are imbued with the moods of teenagers. Afterwards His pastimes as a 
teenager in Vraja are mentioned in nineteen chapters. 

21 

ekena stutir akrura-krtaikadasabhis tatah \ 
lila syan mathurTsesair dvarakayam nirupita \ \ 

Subsequently one chapter relates Akrura’s praise, and eleven chapters 
expound Krsna’s pastimes in Mathura. The rest of the chapters describe His 
pastimes in Dvaraka. 


22 

tad evarh dasame ’dhyayair navatya varnita hareh | 
lila nitya-kisorasya nikhilakarsinT ksitau || 

In this way, in the Tenth Canto, the pastimes of Hari, who is forever a 
teenager, are narrated in ninety chapters. His pastimes attract everyone on 
Earth. 



Sanatana Gosvami 

(Brhad-vaisnava-tosanT) 
srT-srT-krsna-caitanya-candraya namah 

1 

sriman-madana-gopalam vrndavana-purandaram | 
sri-govindam prapadye ’ham dmanugraha-karakam || 

I offer myself to Srlman Madana-Gopala, also known as Sri Govinda. He 
is the Indra of Vrndavana and shows mercy to miserable persons. 

2 

vande srT-krsna-caitanyam bhagavantarh krparnavam \ 
prema-bhakti-vitanartharh gaudesv avatatara yah || 

I glorify Lord Sri Krsna Caitanya, an ocean of mercy. He descended to 
Gauda to disseminate prema-bhakti. 

3 

sri-madhava-purirh vande yatmdram sisya-sarhyutam \ 
lokesv ahkurito yena krsna-bhakty-amarahghripah || 

I praise Sri Madhavendra Purl, the king of renunciants, and his disciples. 
The celestial tree of devotion to Krsna sprouted in the three worlds because 
of him. 

4 

sn-bhagavata-siddhy-artha tika-drstir adayi yaih \ 
sridhara-svami-padams tan vande bhakty-eka-raksakan || 

I praise venerable Srldhara SvamI, the foremost guardian of devotion. His 
commentary acts like an eye: It is the asset that completes Sri Bhagavatam. 

5 

bhattacaryarh sarvabhaumam vidya-vacas-patm gurun | 
vande vidya-bhusanam ca gauda-desa-vibhusanam || 


I revere my gurus Sarvabhauma Bhattacarya, Vidya Vacaspati, and 



Vidyabhusana, the ornaments of the land of Gauda. 

6 

vande sri-paramanandam bhattacaryam rasojjvalam \ 
ramabhadram tatha vara- vilasam copadesakam \ \ 

I praise Sri Paramananda Bhattacarya, who is resplendent with rasa, and 
Ramabhadra, the teacher of the fine art of musical dramas. 

7 

namami srimad-advaita-caryam srivasa-panditam \ 
nityanandavadhutarh ca srT-gadadhara-panditam || 

I bow to avadhuta Nityananda and to Sri Gadadhara Pandita, Srlman 
Advaita Acarya, and Srlvasa Pandita. 

8 

damodara-svarupadln vande caitanya-parsadan \ 
yesarh pada-rajah-sparsad adhamo ’py uttamo bhavet \ \ 

I extol Svarupa Damodara and other associates of Lord Caitanya. By 
touching their foot dust, even the worst people can become eminent. 

9 

vrndavana-priyan vande srT-govinda-padasritan \ 
srfmat kasisvaram loka-natharh srT-krsna-dasakam \ \ 

I praise those to whom Vrndavana is dear. They, like Srlman Kaslsvara, 
Srlman Lokanatha, and Sri Krsna Dasa, took shelter at Sri Govinda’s feet. 

10 

sridhara-svami-padair ya vyanjita na kvacit kvacit \ 
seyam srT-dasama-skandha-tTka vaisnava-tosanT \ \ 

This Vaisnava-tosanI, a commentary on the Tenth Canto, elucidates what 
has not been clearly stated in various places by venerable Srldhara Svaml. 


11 

vaisnavaparitosah syad yatra yatra tatas tatah | 



lekhyam vaisnava-siddhanta-daksinyenaiva kincana \ 


In order that various Vaisnavas be completely satisfied, something should 
be written with expertise here and there regarding the philosophical 
conclusions of Vaisnavism. 


12 

yesam protsahanenasmi pravrtto ’tyanta-sahase \ 
te dmanugraha-vyagrah saranam me ’tra vaisnavah || 

Those Vaisnavas who are intent on being merciful to destitute people are 
my shelter in this regard, and for their sake I have undertaken this 
extremely bold act with great zeal. 


13 

radha-priya-prema-visesa-pusto 
gopala-bhatto raghundtha-dasah | 
syatam ubhau yatra suhrt-sahayau 
ko nama so ’rtho na bhavet susiddhah || 

Gopala Bhatta and Raghunatha Dasa are nourished by the outstanding 
love of He who is dear to Radha, and both of them are well-wishers and 
companions. Indeed, which well-known wealth is not deeply implanted in 
them? 


14 

srimac-caitanya-rupasya prityai gunavato ’khilam \ 
bhuyad idam yad-adesa-balenaiva vilikhyate || 

May this commentary completely satisfy Rupa: He belongs to Srlman 
Caitanya, who abounds in good qualities. It is solely written on the strength 
of his order. 


15 

sri-caitanya-padambhoja-gandha-jnair eva vaisnavaih 
esa rasayitum sakya seyam vaisnava-tosanT \ \ 


Vaisnava-tosani can be relished only by Vaisnavas who know the scent of 



Sri Caitanya’s lotus feet. 


16 

pura maha-puranasya dasa proktani yani hi | 
laksanany akhile skandhe tani sand taror iva || 

The ten characteristics of a treelike maha-purana that were mentioned in 
days of old are present in all the cantos (or branches). 

17 

tatra pradhanyatah skandhe dasame ’tra nirupyate \ 
asrayo bhagavan krsno vicitraisvarya-darsakah || 

Among these topics, in this canto, the tenth, the ultimate shelter. Lord 
Krsna, who shows His wonderful, multifarious godly might, is 
predominantly described. 

18 

tany uvaca trtTyadi-skandhesu dasasu kramat \ 
nirodhas tar hi bhagavad-vasT-karanam atmani || 

Sukadeva mentioned those topics sequentially in ten cantos, beginning 
from the third. Then nirodha is the Lord’s subduing others in Himself. 

[This is Sanatana Gosvami’s commentary on the above:] 

The explanation is as follows. It is said in the Second Canto: nirodho ’syanu 
sayanam atmanah saha saktibhih, “Nirodha is the subsequent sleep of the soul 
along with the energies” ( Bhagavatam 2.10.6). The sense is this: saktibhih stands 
for cic-chakti-maya-sakti-hladinT-saktibhih sahitasya, “[of the soul,] who is 
accompanied with cit-sakti, maya-sakti, and hladinT-sakd .” 

Or else saktibhih stands for: sry-adibhih saktibhih (with His potencies such as 
Sri). Those energies are mentioned at the end of the thirty-ninth chapter. 

Thus nirodha is like a constant sleep of the souls after the sleep of Hari 
(i asyatmano barer anusayanam nirantara-sayanam iva). It is an inner and outer 
condition that takes place by subjugation. Only for the sake of that (a 
subjugation), here, in the Tenth Canto, the topics of sweeter-than-sweet pastimes 
make their appearance. 



Jiva Gosvami 

(Laghu-vaisnava-tosani) 


sri-krsnaya namah 
1 

sriman-madana-gopalam vrndaranya-purandaram \ 
srT-govindarh prapadye ’ham dinanugraha-karakam | | 

I offer myself to Srlman Madana-Gopala, who is also known as Sri 
Govinda. He is the Indra of the forests of Vraja and shows mercy to 
destitute persons. 


2 

vande srT-krsna-caitanyam bhagavantam krparnavam \ 
prema-bhakti-vitanartham gaudesv avatatara yah \ \ 

I glorify Lord Sri Krsna Caitanya, an ocean of mercy. He descended in 
Gauda to disseminate prema-bhakti. 


3 

sri-madhava-purim vande yatmdrarh sisya-sarhyutam \ 
lokesv ahkurito yena krsna-bhakti-surahghripah || 

I praise Sri Madhavendra Purl, the king of renunciants, and his disciples. 
The celestial tree of devotion to Krsna sprouted in the three worlds because 
of him. 


4 

sri-bhagavata-siddhy-artha tika-drstir adayi yaih \ 
sridhara-svami-padams tan vande bhakty-eka-raksakan 


I praise venerable Sridhara Svami, the foremost guardian of devotion. His 
commentary serves as an eye: It is the asset that completes Sri Bhagavatam. 

5 

bhattacaryam sarvabhaumam vidya-vacas-patm gurun | 
vande vidya-bhusanam ca gauda-desa-vibhusanam || 



I revere my gurus Sarvabhauma Bhattacarya, Vidya Vacaspati, and 
Vidyabhusana, the ornaments of the land of Gauda. 

6 

vande sri-paramanandam bhattacaryam rasalayam \ 
ramabhadram tatha vanT-vilasam copadesakam || 

I praise Sri Paramananda Bhattacarya, a reservoir of rasa, and 
Ramabhadra, the teacher of the fine art of musical dramas. 

7 

namami srimad-advaita-caryam srivasa-panditam \ 
nityanandavadhutarh ca srT-gadadhara-panditam || 

I bow to avadhuta Nityananda and to Sri Gadadhara Pandita, Srlman 
Advaita Acarya, and Srlvasa Pandita. 

8 

damodara-svarupadin vande caitanya-parsadan | 
yesam pada-rajah-sparsad adhamo ’py uttamo bhavet || 

I extol Svarupa Damodara and other associates of Lord Caitanya. By 
touching their foot dust, even the worst people can become eminent. 

9 

srT-vasudeva-dattam ca srT-govindam mukundakam \ 
murari-guptam anyarhs ca vande caitanya-sevakan || 

I praise Sri Vasudeva Datta, Sri Govinda, Mukunda, Murari Gupta, and 
other servants of Lord Caitanya. 


10 

vrndavana-priyan vande srT-govinda-padasritan \ 
srfmat kasisvaram loka-natham srT-krsna-dasakam \ \ 

I praise those to whom Vrndavana is dear. They, like Srlman Kaslsvara, 
Srlman Lokanatha, and Sri Krsna Dasa, took shelter at Sri Govinda’s feet. 



11 

svami-padair nayad vyaktam yad vyaktam casphutam kvacit \ 
tippanf dasame tatra seyam vaisnava-tosanT \ \ 

Vaisnava-tosanI, a commentary on the Tenth Canto, elucidates what has 
not been stated by and sometimes what has been unclearly stated by 
venerable Svami-pada. 


12 

vaisnavaparitosah syad yatra yatra tatas tatah | 
lekhyam vaisnava-siddhanta-daksinyenaiva kincana || 

To completely satisfy various Vaisnavas, something should be written with 
expertise here and there regarding the philosophical conclusions of 
Vaisnavism. 


13 

srimad-bhagavata-vyakta-bhakty-eka-purusarthinam \ 
nabheda-vada ity esa nalekhi ksamyatam idam || 

I did not write about the nondifference among those who solely possess 
devotion, the goal of life which is clearly stated in Srlmad Bhagavatam. May 
I be forgiven for this. 

14 

purva-purvatra ca vyakhya purva-paksataya mata \ 
sarvantima tu vijneya sva-siddhantataya mata \ \ 

In various places in the commentary, an explanation which is a 
preliminary hypothesis is stated at first. However, the explanation that is 
last of all should be considered the proper conclusion of it. 

15 

yesarh protsahanenasmi pravrtto ’tyanta-sahase \ 
te dmanugraha-vyagrah saranam mama vaisnavah \ \ 

Those Vaisnavas who are intent on being merciful to destitute people are 
my shelter, and for their sake I have undertaken this extremely bold act 



with great zeal. 


16 

radha-priya-prema-visesa-pusto 
gopala-bhatto raghunatha-dasah \ 
sydtdm ubhau yatra suhrt-sahayau 
ko nama so ’rtho na bhavet su-siddhah || 

Gopala Bhatta and Raghunatha Dasa are nourished by the outstanding 
love of He who is dear to Radha, and both of them are well-wishers and 
companions. Indeed, which well-known wealth is not deeply implanted in 
them? 


17 

srimac-caitanya-rupasya prityai gunavato ’khilam \ 
bhuyad idam yad-adesa-balenaiva vilikhyate || 

May this commentary completely satisfy Rupa: He belongs to Sriman 
Caitanya, who abounds in good qualities. It is solely written on the strength 
of his order. 


18 

svayam vilikhitam kincit kincidyogyair vilekhitam \ 
chidram yad asti tac catra sodhyam vaisnava-panditaih || 

I myself have written some things, and several qualified persons have 
induced me to write some other things. Vaisnava pandits should adjust the 
holes in this commentary. 


19 

srT-caitanya-krpa-vyakta-srT-krsna-prema-lipsubhih \ 
samyag rasayitum sakya seyam vaisnava-tosanT || 

Vaisnava-tosanI can be completely relished by those who desire to obtain 
love for Sri Krsna, which is made manifest by Sri Caitanya’s grace. 


20 

srimad-bhagavatam yad dhi svadu svadu pade pade | 
tasya pratipada-vyakhya karya tat-pratipattaye || 



Srlmad Bhagavatam is certainly completely relishable at every step. Step- 
by-step explanations of this scripture ought to be propounded for a clear 
ascertainment of it. 


21 

adyah patho ’tra gaudfyo dvitTyo ’lekhi kasikah | 
nananya-desa-pustanam tikanam canuvadatah | | 

The first reading consulted here is the Bengali version. The second 
reading is the KasI version, because of the translation of books and 
commentaries from various other places. 

22 

pura maha-puranasya dasa proktani yani hi | 
laksanany akhile skandhe tani sand taror iva || 

The ten characteristics of a treelike maha-purana that were mentioned in 
days of old are present in all the cantos (or branches). 

23 

tatra pradhanyatah skandhe dasame ’tra nirupyate \ 
asrayo bhagavan krsnah sva-purnatva-prakasakah \ \ 

Among these topics, in this canto, the tenth, the ultimate shelter. Lord 
Krsna, who manifests Himself in full, is primarily described. 

24 

tatra yadyapi samanya-karenasraya-laksanam \ 
tathapi krsna eva syat tasya paryavasayita || 

In that regard, although the characteristics of asraya are described in a 
general way, asraya only refers to Krsna: He is the culmination of it. 

25 

brahmano hi pradsthaham id tad-gTh satarh mata \ 
atmaramas ca munaya ity-adi saciva ca sa || 



The Lord’s statement, brahmano hi pratisthaham, "I am the foundation 
of Brahman” (Bhagavad-glta 14.27), is well-respected by transcendentalists, 
and the passage beginning atmaramas ca munayah is its companion. 

26 

paribhasa ca tatra syad ete carhseti suta-gTh | 
tad etad vivrtam bhavi brahma-stavam anu svayam || 

In that regard, the foundational statement (paribhasa) is: ete camsa-kalah 
purhsah krsnas tu bhagavan svayam, “These are portions of amsas of the 
Purusa, but Krsna is the Lord Himself” (Bhagavatam 1.3.28). I will explain 
this well-known statement after Brahma’s prayers. 

27 

athatra paribhaseyam jhatavya yady apeksyate \ 
mularh sa-tTkam ahkadyaih paricchedyam sahanaya |j 

Now, in the Tenth Canto, if this famous paribhasa that should be 
understood is considered, the text, along with the commentary, the 
numbers, and so on, is to be accurately ascertained in agreement with it. 

28 

aiika vakyanta evatra jneyah padyantato na tu \ 
bahu-padyaika-vakyatve garbhanka bindu-mastakah || 

In this regard, numbers are to be understood only at the end of a sentence, 
not at the end of a verse. Numbers that are included within a sentence that 
encompasses many verses are like the upper part of a drop. 

29 

yasmin vakye nasti tika tad apy ankena yojayet \ 

tika tad-anka-sunya va tad-ankanta-yutapi va || 

In whichever sentence there is no commentary, or whenever the number of 
the verse is not written in a commentary, or even if a commentary is 
connected at the very end with the number of a verse, every commentary 
should be connected to a number. 



30 

tad-yutatvam tu purvaiika-sannidhau prthag acaret \ 
vidhir evarh gauda-kasyor gurjaradau yatha-mati || 


However, being endowed with that means it should be counted separately 
even when it is near a previous number. To the best of my judgement, this is 
the rule in Bengal, KasI, Gujarat, and so on. 

31 

eka-padyanya-vakyatve saiikhya-sabdas tu kantakah \ 
yathardhakam yugmakam ca trikam ity-ady-udahrtih || 

However, when a sentence is in the same verse as another sentence (when 
it is troublesome to draw the line between verses), the word expressing the 
count is written with ka at its end. For example: ardhakam (one half-verse). 
In addition: yugmakam (one set of two verses), trikam (one set of three 
verses), and so forth. 


Krama-sandarbha 

om namah srT-krsnaya 

dasame krama-sandarbhe sandarbhanarh samahrtih | 
kriyate yan-nidesena sa me ’nanya-gater gatih || 

The Lord is my only goal. By His order I am writing a summary of the 
Sandarbhas in Krama-sandarbha, on the topic of the Tenth Canto. 



Baladeva Vidyabhusana 

(VaisnavanandinT) 

om namah srT-krsnaya 

1 

srT-radhadibhir atma-sakti-nikarair udviksamana-ksanah 
srT-rupadi-madhuvratasrita-pada-dvandvaravindasavah | 
govindah sphurad-indu-sundara-mukhah sad-raksanaika-vratf 
purna-brahmatayoditah sruti-ganaih sriman sajiyat prabhuh |[ 

Lord Govinda is resplendent and is solely dedicated to protecting His 
devotees. He is glorious. The sruti scriptures affirm that He is Brahman in 
its fullness. The Lord’s face is beautiful like a shining moon. His 
multifarious potencies beginning with Sri Radha gaze at Him, a festival, and 
the nectar of His two lotus feet is preferred by bees such as Sri Rupa. 

2 

nilabhra-prabmah krpardra-hrdayo govinda-lila-sudha- 
vrstim yas trsite parfksiti vibhur bhu-bhrty analpam vyadhat \ 
sad-bhaktata-vibhava-vallari-samullasaika-hetuh sada 
tad-gandhair api sanniyojayatu mam sriman sa vaiyasakih || 

Sukadeva, the symbol of a dark cloud, is all-pervasive, and his heart melts 
out of compassion. He abundantly showered thirsty Parlksit, the emperor of 
the Earth, with the nectar of Govinda’s pastimes. He is the sole cause of 
exhilaration, which, by means of stimuli in the form of creepers, reaches the 
prominent devotees. May this well-known and beautiful son of Vyasa also 
perpetually connect me with the fragrance of those creepers. 

3 

srimad-yasoda-suta-keli-sindhum 
vigaha-manasya mamalpa-sakteh \ 
sanatana-sridhara-visvanatha- 
daya-lavah samprati sakti-rasih \ \ 


My self-conceit has plunged in the pastime ocean of Yasoda’s beautiful 



son. I had little ability, but now, having become the recipient of the specks of 
the mercy of Sridhara, Sanatana, and Visvanatha, I have much ability. 

4 

atra srT-dasame krsno nava-laksana-laksitah \ 
asrayo varnyate drsta-nirodhas tv anusangatah || 

In this Tenth Canto, Krsna, indicated by the nine characteristics, is 
described as the asraya. However, nirodha is understood by means of 
necessary connections of cause and effect (nirodha is explained through the 
descriptions of asraya). 


5 

aurasyo nanda-rajasya vasudevasya cacyutab \ 
nigudaguda-bhavena sukenoktas tad-icchaya || 

Acyuta is the legitimate son of Nanda and of Vasudeva. By His desire. He 
is mentioned obscurely yet clearly by Suka. 

6 

gokuladi-tridhamatval lila tasya tridha bhavet \ 
navatya muninadhyayaih sascaryam ya prakirtita || 

His pastimes are threefold because He has three abodes, beginning with 
Gokula. These pastimes are wonderfully described by the sage throughout 
ninety chapters. 


7 

adyaih pancabhir adhyayaih sa-prasaiigam barer janih \ 
bhu-bhara-hrtaye devair arthitasya nirupyate || 

In the first five chapters, the birth of Hari, who was requested by the gods 
to appear in order to relieve the Earth’s burden, is described along with 
related events. 


8 

tato navabhir dkhyatd balya-lTlah paresituh \ 
sadbhih pauganda-lTlas tab kaisora-rasa-bhavitah || 



Then the early childhood pastimes of He who is able to accomplish the 
greatest things are told in nine chapters. Subsequently, those famous 
boyhood pastimes, infused with the mood of adolescence, are narrated in six 
chapters. 


9 

tatah kaisora-lTlanam bhavanty ekonavimsadh \ 
akrura-stutir ekena yamunambhasi darsita \ \ 

Afterward, nineteen chapters concern His teenage pastimes. Then 
Akrura’s praise in the Yamuna’s waters is related in one chapter. 

10 

proktaikadasabhir Ilia mathurayam jagat-pateh \ 
avasistaih kusa-sthalyam ittham navatir Tritah \ j 

The Mathura pastimes of the master of the universe are eminently 
described in eleven chapters. In the remaining sections. His pastimes in 
Dvaraka are narrated. Thus there are ninety chapters. 



Brhat-krama-sandarbha 

(unknown author) 

dasame krama-sandarbhe sandarbhanam samahrtih \ 
kriyate yan-nidesena sa me ’nanya-gater gatih |j 

The Lord is my only goal. By His order, I am writing a summary of the 
Sandarbhas in Krama-sandarbha, on the topic of the Tenth Canto. 

uktva sarga-visargadi-laksanani navaiva tu \ 
dasame dasamah krsna asrayatvena kathyate \ \ 

After mentioning the nine characteristics such as creation and secondary 
creation, Krsna, the tenth topic, is described in the Tenth Canto as the 
ultimate shelter. 



Sequence of Krsna’s Pastimes in Vraja 


Balya-lila (also called kaumara-hla ) 

Up to three years and four months old ( Sarartha-darsini 10.45.3), or up to five 
years of age by human standard. 


Pastimes of balya 
Krsna’s avirbhava 
The birth rite (jata-karma ) 

Putana’s liberation 
(ten days old) 

Krsna kicks the cart 
(three months old) 

Krsna and Balarama’s 
name-giving rite (namakaranam); 
(anytime from from the tenth day to the 
one-hundredth day) 


Krsna steals and eats dairy products 


References 

10.3 

10.5.2 

10.6 

2.7.27; 10.7.1-17; 10.26.5; 
Garga-sarhhita 1.14; Brahma- 
vaivarta Purana 4.12 

10.8.1-15; Brahma-vaivarta 
Purana 4.13.46; On Garga’s 
order, Nanda names the boy Krsna 
( Brahma-vaivarta Purana 
4.13.181) 

Brahma-vaivarta Purana 
4.13.46,88,140,161, and 180 

10.8.22; Garga-sarhhita (1.17.6) 
10.8.24 

10.8.26 

10.7.18-33; 10.26.6; Garga- 
sarhhita (1.14); Brahma-vaivarta 
Purana 4.11 

10.7.34-37 

10.8.29-31; Garga-sarhhita 
(1.17.19-43) 


Nanda feeds Krsna His first grains ( anna- 
prasanam ) 

Krsna and Balarama crawl in the cowherd 
village 

Krsna and Balarama pull the tails of calves 
and are dragged by the calves 1 

Krsna and Balarama start walking 

Krsna kills Trnavarta 
(one year old) 

Krsna shows Yasoda the Universal Form in 
His mouth for the first time 



Krsna eats earth 

Krsna shows Yasoda the Universal Form in 
His mouth for a second time 

Krsna breaks a pot of yogurt after Yasoda 
put Him aside to lift boiling milk off the 
stove, goes deeper within the house, eats 
fresh butter, goes outside and distributes it 
to the monkeys 

Krsna is bound to the mortar by Yasoda 

The Lord addresses the two sons of Kuvera 

Nanda frees Krsna from the mortar 

The cowherd ladies make Krsna sing and 
dance 

Krsna fetches items at their bidding 

A fruit seller gives fruits to Krsna and her 
basket becomes filled with jewels 2 

RohinI and Yasoda call Rama and Krsna, 
who were playing near the riverbank 

Krsna kills Aghasura 3 

All the cowherds move from Gokula to 
Vrndavana 

Krsna starts tending calves 
Krsna kills Vatsasura 
Krsna kills Bakasura 

Krsna invites His friends to lunch on a 
sandbank 

Brahma abducts the calves and boys and 
Krsna expands as their forms (this occurred 
in the autumn after Krsna had turned three 
years old) 

( Laghu-vaisnava-tosanT 10.45.3) 

Brahma sees the four-handed forms and so 


10.8.32-35 

10.8.36-39 


10.9.5-6 


10.9.13-14 

10.10.40-42 

10.11.6 

10.11.7 

10 . 11.8 
10 . 11 . 10-11 

10.11.12-20 

10.12.31 

10.11.21-40 

10.11.38 

10.11.43 

10.11.51 

10.13.5-11 

10.13.18-46 


10.13-47-64 



on and offers pranama to Sri Krsna 

Krsna is praised by Brahma 10.14.1-40 



Pauganda-lila 


Between three years and four months old to six years and eight months old 
(. Sarartha-darsinT 10.45.3), or from the sixth year of age up to ten years of age 
by human standard. 


. , Beginning from 

Pastimes of pauqanda „ ^ „ A 

v y •’ 10.15.1 4 

Krsna starts tending cows 10.15.1 

(in the Karttika of His fifth year) ( Laghu-vaisnava-tosanT 
10.45.3) 

Krsna and the boys play in Bhandlravana Hari-vamsa 

2.11.18-27 

Krsna subdues Kaliya (in the summer of His fifth year) 10.16 
(Laghu-vaisnava-tosanT 10.45.3) 

The gopTs’ show anuraga when Krsna is in Kaliya’s coils 10.16.20 

Krsna is praised by Kaliya’s wives 10.16.33-53 

Krsna saves the residents of Vraja from a conflagration (in 10.17.20-25 
the summer: 10.17.21) 



Kaisora-lila 


Between six years and eight months old to ten years and seven months old 
(Sarartha-darsinT 10.45.3), or from the eleventh year of age up to fifteen years 
of age by human standard. 

Pastimes of kaisora References 

Balarama, accompanied by Krsna, slays Dhenuka 5 10.15.32 

The gopTs’ first display of love when Krsna returns to the 10.15.42 
village (this occurred at the end of the day Dhenuka was 
killed) ( Laghu-vaisnava-tosanT 10.45.3) 

Krsna and Balarama play in Vrndavana with the cowherd 10.18.9-21 
boys (in the summer: 10.18.2) 

Krsna and Balarama play in Bhandlravana with the boys 10.18. 22; Hari- 

vamsa 2.14.1 

Balarama kills Pralamba (in the summer of Krsna’s seventh 10.18.29 
year) ( Laghu-vaisnava-tosanT 10.45.3) 

Krsna extinguishes another conflagration and instantly 10.19.7-13 
sends the boys and Himself to Bhandlravana 

The gopTs felt one moment to be like one hundred yugas 10.19.16 
before Krsna returned to the village 

Krsna, Balarama and the boys have fun in the forest in the 10.20.25-31 
rainy season 

In autumn, Krsna dispels the gopTs ’ fire of separation 10.20.42; 

10.20.45 

Krsna plays the flute. He, the flute, and so on, are praised 10.21 
by gopTs ( venu-gTtam ) (in autumn) 

Krsna stops a sacrifice to Indra and inaugurates the worship 10.24 
of Govardhana Hill 

Krsna lifts Govardhana (at seven years of age: 10.26.14) 10.25.19 

Krsna is praised by Indra 10.27.4-13 

Surabhi and Indra perform an abhiseka of Krsna 10.27.22-23 



Krsna saves Nanda from Varuna’s kingdom 

10.28.1-9 

Krsna shows His own abode to the cowherds 

10.28.14 

Krsna steals the garments of virgin gopTs (in the winter: 
10.22.1) 6 

10.22.1-28 

Krsna shows favor to the wives of ritualistic Brahmanas (in 
the summer: 10.22.30) 

10.23 (prelude 
10.22.29-38) 

Krsna performs the Rasa dance 

10.29-33 

Krsna saves Nanda from being swallowed by a snake 

10.34.1-18 

Krsna kills Sankhacuda 

10.34.31 

Krsna kills Kesi 

10.37.7 

Krsna kills Vyoma 7 

10.37.32 

Krsna and Balarama receive Akrura 

10.38 

Krsna and Balarama depart from Vraja with Akrura (Krsna 
and Balarama had spent eleven years in Vraja (Bhagavatam 
3.2.26) 8 ) 

10.39 

Krsna and Balarama show Akrura Their respective forms as 
Visnu and Sesa 

10.39.41 

Krsna and Balarama are praised by Akrura 

10.40 

Krsna and Balarama enter Mathura 

10.41 



Endnotes 


1 Baladeva Vidyabhusana (VaisnavanandinT 10.11.35) says this pastime 
occurred before Krsna killed Tmavarta, but JIva GosvamI (Laghu-vaisnava- 
tosam 10.11.37) says it occurred after Krsna killed Tmavarta and before He ate 
earth. 

2 JIva GosvamI ( Laghu-vaisnava-tosam 10.11.37) and Baladeva 
Vidyabhusana ( VaisnavanandinT 10.11.35) say this pastime occurred before the 
pastime of eating earth. 

3 Agha’s death took place before Krsna’s pauganda occurred, but the boys 
talked about it when He was in pauganda (Bhagavatam 10.12.37). 

4 JIva GosvamI says Krsna entered pauganda at the beginning of His fourth 
year of age, when Brahma kidnapped the boys and the calves, as a result of 
which His display of the age of pauganda was prevented, and manifested it at 
the beginning of His fifth: tad evarh trtTye purne caturtharambhe saradi bala- 
vatsa-haranam, tatra paugandasya pravese ’pi [.. J tad-dharana-hetor 
anulasena stambhah, pahcamarambhe pauganda-prakasah (Laghu-vaisnava- 
tosam 10.45.3). The last verse of chapter 11 (10.11.59) marks the end of balya- 
lila. Bhagavatam makes it clear that Krsna was in pauganda after the pastime 
with Brahma: tatas ca pauganda-vayah-sritau vraje (10.15.1). Thus arguably 
His pauganda began after that pastime with Brahma, a pastime that is the sandhi 
(connection) between His balya and pauganda. 

5 The pastime of killing Dhenuka is included in the narration of Krsna’s first 
day as a herder of cows, but JIva GosvamI says it occurred on another day 

( Laghu-vaisnava-tosam 10.15.41). Sanatana GosvamI and JIva GosvamI say the 
pastime of killing Dhenuka occurred some time after Krsna subdued Kaliya, 
based on Hari-vamsa and Visnu Purana (TosanTs 10.15.22). Specifically, JIva 
GosvamI says Dhenuka was killed after Krsna had entered kaisora (Laghu- 
vaisnava-tosam 10.45.3). In addition, Hari-vamsa 2.14.1 says Krsna, Balarama 
and the boys went to Bhandlravana, where Pralamba was to be killed, 
immediately after killing Dhenuka in Talavana. In Brahma-vaivarta Purana, the 
pastime of killing Dhenuka is narrated after the pastime of subduing Kaliya, but 
this is not automatically significant since in that Purana the pastime of stealing 
calves is described after the episode with Kaliya. Insofar as Garga-samhita is 
concerned, that scripture is not quoted anywhere in the acaryas’ writings, thus it 
is not authoritative. Still, the manner in which Sukadeva begins the description 
of the pastime with Kaliya should be kept in mind: He starts the narration at the 



end of chapter fifteen, not at the beginning of chapter sixteen, and the word evam 
(in this way) in that introductory verse (10.15.47) suggests a continuity after the 
killing of Dhenuka. To validate his own interpretation, JIva GosvamI says 
Sukadeva erred in doing so ( Laghu-vaisnava-tosanT 10.15.47). Had the 
Vrajavasls been aware that when Krsna was in Kaliya’s coils Rama was so 
powerful, they would have asked Rama to help His younger brother. In that way 
it makes sense that Rama killed Dhenuka some time after Krsna subdued Kaliya. 
Further, the word kalatra (wife) in Bhagavatam 10.16.10 raises questions: Who 
are those married cowherds that were with Krsna on the day He went to Kaliya’s 
lake? And what does that indicate about His age at that time? 

Perhaps they were supervising Krsna’s cow herding: This could indicate that 
the pastime with Kaliya occurred not too long after Krsna began tending cows. 
JIva GosvamI says the pastime with Kaliya is the lengthy encounter between 
Krsna and the gopTs ( Gopala-campu 15.91). 

6 JIva GosvamI gives this sequence of pastimes, specifying that they 
occurred from one autumn to the next: the worship of Govardhana (Ch. 24), the 
going to Varuna’s kingdom (Ch. 28), the theft of gopTs’ garments (Ch. 22), the 
acceptance of the offerings of the sacrificial Brahmanas’ wives (Ch. 23), and the 
games of Rasa (Ch. 29-33) ( Laghu-vaisnava-tosanT 10.24.1). Krsna stole the 
gopTs ’ garments and accepted the offerings of the sacrificial Brahmanas’ wives 
in His eighth year, and performed the Rasa dance in His ninth year ( Laghu- 
vaisnava-tosanT 10.45.3). Commenting on Bhagavatam 10.22.1, acaryas say 
chapters 21 ( venu-gTta ) and 22 ( vastra-harana-lTla ) are in sequence. The 
pastimes between them (see the chart) occurred in Karttika. JIva GosvamI says 
venu-gTta occurred in the month of Asvina; Krsna lifted Govardhana in Karttika 
and stole the gopTs ’ garments in the winter ( Laghu-vaisnava-tosanT 10.45.3). 
Commenting on the words mayema ramsyatha ksapah, “All of you will enjoy 
these nights with Me” ( Bhagavatam 10.22.27), the acaryas say this denotes 
upcoming nights. Sanatana GosvamI admits the possibility of the meaning of 
“upcoming autumnal nights” (the Rasa dance) ( Brhad-vaisnava-tosanT 
10.22.27). Visvanatha CakravartI gives this sequence: When Krsna was seven 
years old, in Karttika He preached Karma-mlmamsa to Nanda in order to stop 
the sacrifice to Indra; then the cowherds worshipped Govardhana Hill; Krsna 
held Govardhana; Surabhi performed an abhiseka of Krsna; He rescued Nanda 
from Varuna-loka; the cowherds saw Krsna’s planet; on the next JanmastamI, 
Krsna turned eight years old; on the full moon night of Asvina, Krsna did the 
Rasa dance ( Sarartha-darsinT 10.29.1). Sanatana GosvamI says the pastime of 
holding Govardhana Hill (Ch. 25) took place at the end of Sri Krsna’s seventh 
year of age, and the pastime of stealing the gopTs ’ garments occurred when He 



was six, yet he admits the possibility that the theft of the gopTs’ garments (Ch. 

22) and the acceptance of the offerings of the sacrificial Brahmanas’ wives (Ch. 

23) took place in kaisora ( Brhad-vaisnava-tosanT 10.22.9). 

7 JIva GosvamI says Krsna killed Vyoma when He was at the age of 
tending calves: praviste ca vrndavane dvi-tra-masanantaram vatsa- 
caranarambhah, tatra vatsa-baka-vyoma-vadhah (Laghu-vaisnava-tosanT 
10.45.3). Sukadeva is vague on this point. The pastime of the killing of Vyoma 
(chapter 37) is narrated after the pastime of killing KesI ( hatva kesinam ahave, 
Bhagavatam 10.37.25), yet the continuity in time is not certain because 
Sukadeva only introduces the pastime by saying ekada (one day) ( Bhagavatam 
10.37.26). 

8 However, Visvanatha CakravartI does not take that statement of 
Bhagavatam literally and says Krsna was 

ten years and seven months old when He left Vraja ( Sarartha-darsinT 10.45.3). 
By contrast, JIva GosvamI says 

He left Vraja in His twelfth year ( Laghu-vaisnava-tosanT 10.45.3). 



Chapter 1 


Parlksit requests Sukadeva to narrate; 
Mother Earth expresses her grief to Brahma: 
he petitions Visnu; 

Vasudeva marries DevakI; 
and Kamsa kills her firstborn 

10 . 1.1 


rajovaca 

kathito varhsa-vistaro bhavata soma-siiryayoh \ 
rajnam cobhaya-varhsyanarh caritarh paramadbhutam \ 
yados ca dharma-sTlasya nitararh muni-sattama || 

raja uvaca —the king said; kathitah —was described; vamsa-vistarah —an 
elaboration of the genealogies; bhavata —by you; soma-suryayoh —of the moon 
god and of the sun god; rajnam —of the kings; ca —and; ubhaya-varhsyanam 
—who were descendants of both [the moon god and the sun god respectively]; 
caritam —the deeds; parama-adbhutam —most wonderful; yadoh —of Yadu; ca 
—and; dharma-sTlasya —who was religious by nature; nitaram —continuously; 
muni-sat-tama —O best devotee among sages. 


Visvanatha Cakravarti / Baladeva Vidyabhusana— 

raja uvaca — muni-sattama\ bhavata soma-siiryayoh vamsa-vistarah kathitah, 
ubhaya-varhsyanam rajnam paramadbhutam caritam (kathitam), nitararh 
dharma-sTlasya yadoh ca (caritam kathitam). 

JIva GosvamI— 

srT-raja uvaca — muni-sattama\ bhavata soma-siiryayoh vamsa-vistarah 
kathitah, ubhaya-varhsyanam rajnam caritam paramadbhutam ca (kathitam), 
dharma-sTlasya yadoh ca (vamsa-vistarah kathitah, tad-vamsyanarh caritam 
paramadbhutam) nitararh (kathitam). 



King Pariksit said: “O best devotee among sages, you broadly described 
the genealogies of the moon god and of the sun god along with the very 
wonderful achievements of kings who were their descendants. You also 
completely elaborated upon the lineage of Yadu, who was pious by nature, 
and the greatly amazing deeds of his progeny. 

Srldhara SvamI— 

tatra tu prathame kamsah sva-mrtyum devakT-sutat \ 
srutva bhfto ’vadhit tasyah sad-garbhan iti varnyate \ \ 

“In the first chapter of the Tenth Canto, it is described that Kamsa, afraid 
upon hearing of his upcoming death from Devakl’s son, killed her six 
babies.” 


krsnavatara-carita-sravanamrta-nirvrtah \ 
uktanuvadenautsukyad raja prcchati tat punah \ \ 

“Content in the nectar of listening about the deeds of the Avatara named 
Krsna, the king inquires about them again, out of eagerness, by reiterating 
the latter’s statements.” 

Visvanatha CakravartI— 

tatra tu prathame srotr-vaktror vag atimadhuri \ 
devajhakasa-vak-kamsad devakyah sat-sutatyayah \ | 

“In the first chapter of the Tenth Canto, the discourses of the speaker and 
of the hearer are exceedingly sweet. Moreover, Devakl’s six sons died 
because of Kamsa on account of a demigod’s voice in the sky.” 

10 . 1.1 

With kathitah and so on Pariksit praises the speaker’s discourse to increase the 
latter’s enthusiasm for narrating topics that should be described. 

In the compound soma-suryayoh, the word soma is placed first because: (1) 
The moon god is more important than the sun god, Brahma’s great-grandson, (2) 
He is Brahma’s grandson, (3) He is an amsa of Brahma, (3) He is the presiding 
deity of the mind, and (4) The Lord in person became a descendant in his 
dynasty. 



Although the very wonderful deeds of Svayambhuva Manu and of his 
descendants were described in the Fourth Canto and so on, his dynasty does not 
culminate in sweetness. However, the dynasties of Soma and of Surya do 
culminate in sweetness since Sri Krsna and Sri Ramacandra appeared in those 
dynasties respectively, therefore there is a mention of Soma’s and of Surya’s 
excellence. 

The syntactical connection is: yados caritam kathitam (Yadu’s deeds were 
told). Although Yadu transgressed the order of his father ( Bhagavatam 9.18.38- 
40), still, because he had pure devotion his constant piousness was described in 
the Ninth Canto (9.23.18-19) and will be described in the Eleventh (11.7.24- 
11.9.33). 

The gist of the vocative muni-sattama is: “Both the quality of omniscience, 
since you are a sage, and the quality of being one who establishes the pre¬ 
eminence of bhakti, since you are a foremost devotee ( sattama = bhakta- 
mukhya), are seen only in you.” 

Sanatana Gosvaml— 

SrI-raja signifies: srl-yukto raja (the king, who has splendor). The omission of 
the suffix [t]a[c] in srl-raja is poetic license. There is another explanation: What 
was the king like? He was resplendence in person (srl = srlh = saksat srlh eva)! It 
should be understood in the same way ahead. 

To elaborately hear about Sri Krsna’s deeds, the sole foundation of all 
discourses, in two verses Parlksit requests the speaker Sri Badarayani while 
praising him to make him experience goose bumps. 

Kathitah signifies: tat-tad-akhyayikaya uktah (told with short narratives about 
those various descendants), but not: uddesa-matrena (told merely by mentioning 
the names). Moreover, the broad description of the dynasties (yamsanam 
vistarah ) means it is an elaborate description of every son, grandson and so 
forth, from the origin of the dynasties of the moon god and of the sun god until 
the completion (the Descent of Sri Krsna). 

“The deeds, such as conquering the world ( caritam ca = dig-vijayadi- 
caritram ca kathitam ), of those who appeared in the dynasties of Candra and of 
Surya ( ubhaya-vamsyanam = candra-siirya-vamsodbhavanam), have also been 
described by you.” Bhavata (by you) is used out of utmost respect. The deeds 
were most wonderful, in other words they convey astonishment 
(paramadbhutam = paramam adbhutam = vismayavahan), since Pururava’s 
marrying UrvasI, and Kakutstha’s mounting Indra, for example, are totally 
extraordinary. 



Further, the separate mention in the verse of the descriptions of the deeds of 
the descendants of the dynasties of Candra and of Surya, which already comes to 
mind from the description of both dynasties, is in consideration of the distinction 
of those descendants. 

Although the deeds of the descendants in dynasties such as Svayambhuva 
Manu’s are described in the Third Canto and so on, still, soma-siiryayoh and 
ubhaya-vamsyanam are said on account of the connection of Sri Yadunatha and 
Sri Raghunatha, who are the best among all Avataras, in those respective 
dynasties. Or else Parlksit mentions only those two dynasties because the 
narration of the Ninth Canto is fresh in his mind. 

The syntactical connection is: yador vamsa-vistarah kathitas tad- 
vamsyanam caritam ca paramadbhutam nitaram kathitam, “A broad description 
of Yadu’s dynasty was narrated, and his descendants’ deeds, greatly amazing, 
were completely ( nitaram = samyaktaya) described.” The reason they were 
completely described is: dharma-sTlasya (of Yadu, who was pious by nature). 
Here, dharma is a characteristic of devotional service to the Lord. For instance 
the Lord says: dharmo mad-bhakti-krt proktah, “Dharma is defined as that 
which engenders devotional service to Me” ( Bhagavatam 11.19.27). The 
firmness of Yadu’s devotion will be mentioned in the Eleventh Canto 
(Bhagavatam 11.7-9). Yadu is mentioned separately because he is better than 
everyone, owing to the Descent of Sri Yadudeva in his dynasty. Thus a narration 
of those ones with the details, in an expansive way, is implied. 

The significance of muni-sattama is this: Among sages, he is topmost, 
meaning he is a devotee of the Lord ( muni-sat = munisu sari) (sari = uttamah = 
srT-bhagavat-bhaktah). Sat-tara denotes sri-krsne ratah (one who delights in Sri 
Krsna). Sat-tama is one who has a special prema for His lotus feet. Thus an 
ability with regard to what he narrated and what should be narrated is stated with 
this vocative. 

JIva Gosvaml— 

(After the first paragraph, additions to Brhad-vaisnava-tosani are underlined.) 

SrT-raja signifies: srT-yukto raja (the king, who has splendor). Here, at the 
outset of the description of Sri Krsna’s pastimes, the word srT is used because he 
is resplendent with eminent prema. The omission of the suffix [t]a[c] is because 
the rules governing compounds are inconsistent. However, the reading rajovaca 
is common. 

To elaborately hear about Sri Krsna’s deeds, the sole foundation of all 
discourses, in this verse of six lines Parlksit requests the speaker Sri Badarayani 



while praising him to make him experience goose bumps. 

Moreover, the broad description of the dynasties ( vamsanam vistarah ) means 
it is an elaborate description of every son, grandson and so forth. The word soma 
is placed first in the compound soma-survayoh because the moon g od is more 
important, since Sri Krsna. the Lord in person, descended in his dynasty . 

“The deeds, such as conquering the world ( caritarh ca = dig-vijayadi- 
caritam ca kathitam), of those who appeared in the dynasties of Candra and of 
Surya (ubhaya-varhsyanam = candra-surya-vamsodbhavanam), have also been 
described by you.” Bhavata (by you) is used out of utmost respect. The deeds 
were most wonderful, in other words they convey astonishment 
(paramadbhutam = paramam adbhutam = vismayavahan), since Pururava’s 
marrying UrvasI, and Kakutstha’s mounting Indra, for example, are totally 
extraordinary. 

Although the deeds of the descendants in dynasties such as Svayambhuva 
Manu’s are described in the Third Canto and so on, still, soma-suryayoh and 
ubhaya-varhsyanam are said on account of the connection of Sri Yadunatha and 
Sr! Raghunatha, who are the best among all Avataras, in those dynasties 
respectively. 

The syntactical connection is: yados ca varhsa-vistarah kathitas tad- 
vamsyanam caritam paramadbhutam nitararh kathitam, “A broad description of 
Yadu’s dynasty as well was narrated; his descendants’ activities, greatly 
amazing, were completely ( nitaram = samyaktaya) described.” 

The reason they were completely described is: dharma-sflasya (of Yadu, who 
was pious by nature). Here, dharma is a characteristic of devotional service to 
the Lord. For instance, the Lord says: dharmo mad-bhakti-krt proktah, “Dharma 
is defined as that which engenders devotional service to Me” ( Bhagavatam 
11.19.27). The firmness of Yadu’s devotion will be mentioned with a narrative in 
the Eleventh Canto ( Bhagavatam 11.7-9). Therefore Sri KuntI Devi says: vadoh 
priyasyanvavaye. 

kecid ahur ajarh jatam punya-slokasya kfrtaye \ 
yadoh priyasyanvavaye malayasyeva candanam \ \ 

“Some say You, the Unborn, appeared in the dynasty of dear Yadu of 
sacred renown to enhance his glory, just as sandalwood trees grow in the 
Malaya Hills to bring them fame.” ( Bhagavatam 1.8.32) 


Panksit mentions Yadu separately because Yadu is better than everyone, since 
Sri Yadudeva descended in his dynasty, and also because he is setting up his 



most desired question . 

The significance of muni-sattama is this: Among sages, he is topmost, 
meaning he is a devotee of the Lord ( muni-sat = munisu sari) (san = uttamah = 
srT-bhagavat-bhaktah). Sat-tara denotes srT-krsne ratah (one who delights in Sri 
Krsna). Sat-tama is one who has a special prema for His lotus feet. Thus an 
ability with regard to what he narrated and what should be narrated is stated with 
this vocative. 

Krama-sandarbha — 

The tenth topic was reached in the Ninth Canto by means of a variety of 
descriptions of manvantaras —in accordance with the ten topics of a maha- 
purana —connected with the Second Canto ( Bhagavatam 2.7), through a 
narrative of the deeds of descendants of dynasties—also in accordance with the 
ten topics of a maha-purana —connected with the Twelfth Canto. 

Here Parlksit, experiencing a special happiness by seeing, at the end of the 
Ninth Canto, that the tenth topic is the form of Sri Krsna, whom he cherishes, 
and making a reiteration in that train of thought, inquires out of eagerness so he 
may directly attain Him by means of Sukadeva’s discourse about the tenth topic, 
a distinct characteristic of His. 

Baladeva Vidyabhusana— 

dasamasyadime srotr-vaktor van madhurT mithah \ 
devajhakasa-vak-kamsat saureh sat-tanaya hatah \ \ 

“At the beginning of the Tenth Canto, the words of the speaker and of the 
hearer for one another are sweet. Vasudeva’s six sons were killed by Kamsa 
on account of a demigod’s voice in the sky.” 

10 . 1.1 

The words from kathitah make one verse of six lines. The very wonderful 
deeds of Svayambhuva Manu and of his descendants are described in the Third 
Canto and so on. 

Srlnatha Pandita— 

What Sri Krsna intended to accomplish by making His Descent is 
expounded in SrT Bhagavatam. The seed of that narration began in the 



conversation between Suta and Saunaka: 


suta janasi bhadram te bhagavan satvatarh patih \ 
devakyam vasudevasya jato yasya cikTrsaya \ \ 

“O Suta, blessings to you. You know that the Lord, the devotees’ protector, 
appeared in Devaki, Vasudeva’s wife, because of His desire to do.” 

(Bhagavatam 1.1.12) 

It sprouted in Kuntl’s prayer: sravana-smaranarhani karisyann iti kecana, 

bhave ’smin klisyamananam avidya-kama-karmabhih | 
sravana-smaranarhani karisyann iti kecana | [ 

“Some say You appeared on Earth to perform activities that ought to be 
heard and remembered by people in this world who are afflicted by 
material activities, which occur as a result of their material desires, which 
spring from ignorance.” ( Bhagavatam 1.8.35) 

And it blossomed in the Ninth Canto with the words starting from kalau 
janisyamananam duhkha-soka-tamo-nudam: 

kalau janisyamananam duhkha-soka-tamo-nudam \ 
anugrahaya bhaktanam supunyam vyatanod yasah \ ] 

“To show mercy to devotees, Krsna spread His superexcellent glories, 
which dispel the unhappiness, sorrow and ignorance of persons born in Kali 

yuga.” ( Bhagavatam 9.24.61) 

As for the rest, however, the narration of the nine topics... 

atra sargo visargas ca sthanam posanam utayah \ 
manvantaresanukatha nirodho muktir asrayah \ \ 

“[Sukadeva said:] There are ten topics discussed in this Purana: Creation; 
secondary creation; protection; the Lord's mercy; impressions of karma; 
discussions of manvantaras; narrations about the Lord and His devotees; 
the destruction of the universe; liberation; and the ultimate shelter.” 

(Bhagavatam 2.10.1) 



... is a special purification of the understanding of the tenth topic, Sri Krsna: 
dasamasya visuddhy-artharh navanam iha laksanam varnayanti mahatmanah, 
“In this Purana, great souls describe the nine topics to present a clear conception 
of the tenth, Krsna.” ( Bhagavatam 2.10.2) 

Sri Suka makes one pay attention to the descent of the pastimes of Sri Krsna, 
which is inquired into by Sri Parlksit in order to forget everything that was said 
and which is the topic that is to be expounded at the conclusion of the nine 
topics. Those topics are contingent on the tenth and are proclaimed to make one 
understand that He is greater than the greatest. 

Moreover, simply with ubhaya-vamsyanam, the deeds of Yadu were 
understood. Mentioning his name separately is suggestive of high regard. This is 
made clear in the next verse. 

Brhat-krama-sandarbha — 

Parlksit is requesting him in order to understand, to the extent of the flowers 
and the fruits, the expansion of the seed of the purpose of Sri Krsna’s Descent, 
which was sowed in the conversation between Sri Saunaka and Sri Suta in: suta 
janasi and so on ( Bhagavatam 1.1.12 ), which sprouted a little in: sravana- 
smaranarhani and so on ( Bhagavatam 1.8.35), and which blossomed in: kalau 
janisyamananam etc. ( Bhagavatam 9.24.61). 

Given that it should have been said: surya-somayoh, placing soma first is for 
the sake of honor, because He is the root of Yadu’s dynasty. 

Bhaktisiddhanta Sarasvatl— 

SrT-raja uvaca connotes: “King Parlksit ( srT-raja = raja = parlksit ) spoke to 
Sukadeva (uvaca = kathayamasa = sukadevam kathayamasa ).” 

Vijayadhvaja TIrtha— 

srimad-ananda-tirtha-padebhyo namah 

“Obeisances to his Grace Srlman Ananda TIrtha.” 

The derivation of vamsya is: varhsah tatra bhavah vamsyah, “A descendant is 
one who exists in a genealogical line” (dig-adibhyo yat, AstadhyayT 4.3.54) ( dig- 
adibhyo ya-ramah, HNV 1150). The reason for that narration in the Ninth Canto 
is expressed with parama (in paramadbhutam, most amazing). 

Vira-Raghava— 



sri-rukmim-satyabhama-sameta-sri-krsna-para-brahmane namah 

srimate ramanujaya namah 


“Obeisances to Para-Brahman, Sri Krsna, who is accompanied by Sri 
RukminI and Sri Satyabhama. Obeisances to Srlman Ramanuja.” 

This is a verse of six lines. The king inquires throughout ten verses. 

Vallabhacarya— 

Expecting the impropriety of a narration about Yadu since he was intent on 
adharma, due to transgressing his father’s order, with yados ca he says: He 
transgressed the secondary father’s order to serve the primary father, inasmuch 
as old age impedes bhajana to the Lord. Dharma-sTlasya is the reason for the 
separate mention. Dharma comes to nil by old age too. With the word sfla 
(nature, habit), his father’s ignorance of dharma is indicated because the 
connection between him and his mother would have been highly inappropriate. 

The munis are manana-sfla (they whose habit is to ponder). On top of that, 
having obtained jhana, even though they are such they are excellent devotees. 
Muni-sattama, between the recapitulation and the upcoming questions, is a 
vocative whose purpose is to be the reason for both. 

Siddhanta-pradipa — 

srimate mahgala-murtaye nimbarkaya namah 

srT-nimbarkam namaskrtya dasame dasama-prade \ 
navaty-adhyaya-samyukte pradfpo ’yam viracyate \ \ 

“Obeisances to Srlman Nimbarka, who is a form of auspiciousness.” 

“Bowing to Sri Nimbarka, I compose this lamp (pradlpa) for the Tenth, which 
bestows the tenth and which comprises ninety chapters.” 

On account of excessive priti (bliss, affection) by drinking the nectar of a 
discourse about the asraya, Rajarsi speaks to incite Brahmarsi to describe the 
qualities, and so on, of the svarupa of the asraya, even before nirodha, obtained 
in the sequence. 

Yadu was continuously pious by nature ( nitaram dharma-sflasya). The gist is 



as follows: 

Puru was dharma-sfla since he complied with his father’s order. It should not 
be said: “Puru was impious, since a connection of a mother with her youthful 
son is highly improper,” because when Yayati, who was moved by statements of 
Rsis and who had given up desires for a son, a wife and the rest as a result of 
perceiving the faults which are obtained due to inordinate association, swapped 
his youthfulness for his own old age (which he had swapped at first), the son had 
not had close contact. 

The accomplishment of Yadu’s being continuously dharma-sfla also occurred, 
by disregarding happiness related to a kingdom. Yadu did not sell his own 
youthfulness, which is useful for bhajana to the Lord. It should not be said: “He 
was impious by nature since he transgressed his father’s order.” In the light of 
passages such as this: mat-krte tyakta-karmanas tyakta-svajana-bandhavah, 
“[Kapila said:] For My sake, sadhus relinquish work and abandon their friends 
and relatives” ( Bhagavatam 3.25.22), what is the fuss about his disobeying his 
father? That the devotees of the Lord disregard everything material is described 
as an ornament. 

Anvitartha-prakasika — 

In the reading sri-raja, sri has the sense of auspiciousness and is used with 
regard to the king’s praise. Owing to poetic license, there is no suffix [t]a[c] 
(arsatvan na tac). (Alternatively, arsatvan na tac means: Because of being one 
who relates to Rsis, there is no suffix [t]a[c].) 

10.1.2 

tatramsenavatirnasya visnor viryani samsa nah || 

tatra —in that [dynasty]; amsena —with a partial manifestation (Balarama); 
avatimasya —who descended; visnoh —of Visnu; viryani —the exploits; samsa 
—praise (or describe); nah —to us. 

(tvam) tatra (nijasya) amsena (saha) avatimasya visnoh viryani nah samsa. 

“Praise to us the exploits of Visnu, who descended in Yadu’s dynasty with 
His amsa. 


Sridhara Svami — 



The word amsena (as an amsa ) is said with the intent to promulgate popular 
belief. 

Visvanatha CakravartT — 

“Praise, i.e. narrate ( samsa = kathaya), the exploits of He who appeared in it.” 
Whose exploits? The exploits of Him who is the fullness of Visnu who exists in 
Vaikuntha as an amsa. This means Visnu is a main amsa of His ( amsena visnoh 
= yah khalv amsena vaikunthe visnuh bhavati yasya ekamsah visnuh tasya 
purnasya). 

Alternatively: amsena samsa, “Narrate partially.” The gist is no one has the 
power to fully discourse on this topic. 

Sanatoria Gosvami — 

“Therefore, having expanded upon the greatly amazing deeds of the 
descendants of the Lord’s dynasty, narrate.” He speaks with that in mind. 
“[Describe the exploits] of He who descended—meaning of Him who came in 
person from Sri Vaikuntha—in Yadu’s line ( tatra = tasmin yadoh vamse )—only 
because Yadu was pious by nature—with Sri Baladeva ( amsena = srT- 
baladevena saha ).” 

Otherwise (if amsena is taken to mean ‘as an amsa’) there would be a 
contradiction with: krsnas tu bhagavan svayam, “Only Krsna is the Lord in 
person” ( Bhagavatam 1.3.28). It should be understood in this way elsewhere 
also. The drift is: Baladeva’s exploits as well are worthy of a praise. 

Alternatively, in accordance with: mad-bhaktanam vinodartham karomi 
vividhah kriyah, “I do diverse actions to delight My devotees” ( Padma Purana), 
greatly amazing activities done with Sri Baladeva out of bhakta-vatsalya are 
implied. The reason for that is: visnoh, which signifies: sarva-vyapakasya, “[the 
exploits] of He who pervades all.” Nonetheless He descended in his line out of 
mercy. Consequently: “Eminently describe, like a praise (samsa = stud-vat 
sotkarsam varnaya ), the exploits, i.e. the greatly amazing deeds, to us ( nah = 
asman prati).” 

The plural in nah (us) occurs either because he thought much of himself, 
owing to the desire to hear about them, or in consideration of those who were in 
his company. And that consideration is either due to mercy or due to humility 
(depending on the sages in the assembly). Alternatively, nah denotes asmakam 
pandavanam (to us Pandavas). This hints at his own devotion to Visnu and his 
great eagerness to hear about His exploits. As regards the verses beginning from: 
jato gatah pitr-grhad vrajam edhitarthah, “After His appearance, Krsna, by 



whom wealth is expanded, left His father’s house and went to Vraja” 
(Bhagavatam 9.24.66), the idea is that some mere action was concisely 
mentioned earlier, but not His exploits. 

Jiva Gosvami — 

In this verse of two lines, Parlksit mentions his inner longing: “[Describe the 
exploits] of He who descended in Yadu’s line ( tatra = tasmin yadoh vamse )— 
only because Yadu was pious by nature.” In other words: “[Describe the 
exploits] of He who came from His topmost planet, known as Sri Goloka, and 
reached the state of a personal manifestation in the material world.” 

The word amsena was explained by Srldhara Svaml. In his commentary 
(i amseneti pratity-abhiprayenoktam ), the term pratfti (understanding; belief) 
signifies: sadharana-jananam eva jheya (what only ordinary people believe), on 
account of Sri Bhagavad-gTta: naharh prakasah sarvasya yoga-maya-samavrtah, 
“I, being covered by Yogamaya, am not manifest to everyone” (7.25). 

Because of that, the sense of amsena avatirnasya is: asarva-subodhasya, “of 
He whose nature is not easily understood by everyone.” Or else amsena means 
sri-baladevena saha (along with Sri Baladeva). The idea is: Baladeva’s exploits 
as well are worthy of a praise. 

If the another meaning were taken (Krsna descended as a part of Visnu; or 
Krsna descended partially), it would contradict statements such as: 

1. darsayamasa lokam svarh gopanam tamasah par am, “Krsna showed His 
own abode to the cowherds, which is beyond material nature” ( Bhagavatam 
10.28.14), 

2. krsnarh ca tatra cchandobhih stuyamanam suvismitah, “The cowherds were 
totally amazed when they saw Krsna praised by the personified Vedas” 
(Bhagavatam 10.28.17), which is a statement containing a special explanation 
that will be nicely described [in the commentary], and 

3. krsnas tu bhagavan svayam, “Only Krsna is the Lord in person” 
(Bhagavatam 1.3.28). 

Further, in his own compilation ( samhita ), Brahma states: 

goloka-namni nija-dhamni tale ca tasya 
devT-mahesa-hari-dhamasu tesu tesu \ 
te te prabhava-nicaya vihitas cayena 
govindam adi-purusarh tarn aharh bhajami \ \ 


“I worship the primeval Purusa, Govinda, by whom diverse respective 



powers are distributed in the abodes of Durga, Siva, and Narayana, in His 
own abode, called Goloka, and also in Gokula, His abode on Earth.” 

(Brahma-samhita 5.43) 

ramadi-murtisu kala-niyamena tisthan 
nanavataram akarod bhuvanesu kintu \ 
krsnah svayam samabhavat par amah puman yo 
govindam adi-purusam tam aham bhajami | | 

“I worship the primeval Purusa, Govinda, known as Krsna, the most 
exalted personality. While displaying many forms such as Ramacandra and 
so on through His potencies. He sent forth various Avataras in the three 
worlds, yet He also manifested in person” ( Brahma-samhita 5.39). Doubts 
concerning these various statements will be dispelled later on. 

“Eminently describe to us ( nah = asman prati) as if it were a praise ( samsa = 
stud-vat sotkarsam varnaya ) the exploits, i.e. the deeds that involve great power 
(viryani = maha-prabhava-maya-caritani), of Visnu, i.e. of Sri Krsna, the Lord 
in person,” the one who is the culmination of complete fullness by being the 
pervader of all. It should be understood in this manner elsewhere also. 

The plural in nah (us) is either because he thought much of himself owing to 
the desire to hear about them or in consideration of those who were in his 
company. And that consideration is either due to mercy or due to humility. 
Alternatively, nah denotes asmakam pandavanam (to us Pandavas). This hints at 
his own devotion to Visnu and his great eagerness to hear about His exploits. 

Baladeva Vidyabhiisana — 

The words beginning from tatra make one verse of two lines. “Narrate, as if it 
were a praise ( samsa = stuti-vad varnaya), to us the exploits of Krsna, who is 
the fullness of Visnu, the pervader ( visnoh = y yapakasya purnasya krsnasya), 
and who descended with Balabhadra ( amsena = balabhadrena saha) in Yadu’s 
line ( tatra = yadoh vamse)” 

Regarding amsena saha (with an arhsa): A thirst for hearing about 
Balabhadra’s exploits too is implied. 

There is another explanation: What is the person who descended like? amsena 
visnoh. This means: yasya arhsah visnuh tasya purnasya svayam bhagavatah, 
“‘[the exploits] of Him who is the fullness of Visnu, an arhsa of His 5 . The sense 
is: ‘of the Lord in person’.” 



Srmatha Pandita — 

Tatramsena denotes tatra and amsena. The suffix a[n] is applied in the sense 
of samuha (multitude): amsanarh samuhah amsam, “Amsa is a multitude of 
amsas.” The sense is: “of He who descended with all the amsas (amsena = 
amsena saha = sarvaih amsaih ),” otherwise there is a lack of harmony with the 
words svayam eva kila in: astamas tu tayor asit svayam eva harih kila, 
“However, the eighth son of Vasudeva and DevakI was indeed Hari Himself” 
(Bhagavatam 9.24.55), and with the word svayam in: krsnas tu bhagavan 
svayam (Bhagavatam 1.3.28). Alternatively: amsena signifies baladevena (with 
Baladeva). 

Someone might object: “How can a scriptural harmonization be effected on 
this topic, since it is seen otherwise in Visnu Purana and so on?” It is true, but let 
us consider these three verses of Visnu Purana: 

arhsavataro brahmarse yo ’yam yadu-kulodbhavah \ 
visnos tarn vistarenaham srotum icchamy asesatah \ \ 
cakara yani karmani bhagavan purusottamah \ 
amsamsenavatiryorvyam tatra tani mune vada || 
maitreya sruyatam etad yat prsto ’ham idam tvaya \ 
visnor amsamsa-sambhuti-caritam jagato hitam |[ 

“[Maitreya said to Parasara:] “O Brahmarsi, I want to hear extensively 
and completely about the well-known Avatara of Visnu’s amsa who 
appeared in Yadu’s dynasty. O sage, tell me about the deeds He, the Lord, 
the topmost Person, performed after He descended on Earth in that line 
with an amsa of an amsa.” [Parasara said:] “Maitreya, you’re asking me 
about the deeds, auspicious for the world, of He who appeared with an amsa 
of an amsa of Visnu. Listen.”” ( Visnu Purana 5.1.2-4) 

The explanation of the above controversial words is this, sequentially: (1) 
amsavatarah (the Avatara of an amsa) signifies: amsanarh narayanadmam 
avatarah yasmat sah, “He from whom there is an Avatara of amsas such as 
Narayana,” (2) amsamsena avatirya (after descending with an amsa of an amsa) 
means: arhsah brahmadayah tesam amsena yadava-rupena saha avatirya, “after 
He descended with the Yadavas, who are amsas of amsas such as Brahma,” 
since it will be said: bhavadbhir arhsair yadusupajanyatam, “[Brahma told the 
gods:] You should take birth as amsas among the Yadus” (Bhagavatam 10.1.22), 



and (3) visnor amsamsa-sambhuti-caritam (the deeds of He who appeared with 
an arhsa of an amsa of Visnu) is understood as follows. At first, visnoh caritam 
means sri-krsnasya caritam (Sri Krsna’s deeds). What were they like? They 
were amsamsa-sambhuti, which means: amsanam brahmadmam amsah yadavah 
tesarh samyak samicma bhutih sampattih yasmat yatra va, “either (A) because of 
which there is the complete prosperity of the Yadavas, who are amsas of amsas 
such as Brahma; or (B) in which the prosperity of the Yadavas, who are amsas 
of amsas such as Brahma, becomes complete.” 

In this connection, these three verses are in Visnu Purana: 

evarh samstuyamanas tu bhagavan paramesvarah \ 
ujjaharatmanah kesau sita-krsnau maha-mune \ \ 
uvaca ca suran etau mat-kesau vasudha-tale \ 
avatirya bhuvo bhara-klesa-hanim karisyatah \ \ 
vasudevasya yd patnT devakT devatopama \ 
tasyam astamo garbho mat-keso bhavita surah \ \ 

“[Parasara said:] O great sage, thus praised [by Brahma] the Lord, the 
supreme Controller, raised two hairs from Him, one white and one black, 
and addressed the gods: “These two hairs of Mine will descend on Earth 
and relieve her of the burden of her distress. O gods, DevakI, Vasudeva’s 
wife, is like a goddess. My black hair will become the eighth embryo in her 
womb.”” 

(Visnu Purana 5.1.59-60; 5.1.63) 

This is the meaning of those verses: The Lord took one white hair and one 
black hair from Himself, not that He plucked them, since His hair is 
transcendental; pulling them off does not make sense and conveys 
inauspiciousness. The gist is He raised both hairs; then He showed them. He did 
this to convey the idea that they are head hair and to indicate the color. 

The gods were confused by seeing those two hairs, so He said: “My two Lords 
(matkesau = matka-Tsau = madiyesvarau-bhutau ) are white and black and 
They're on My head.” The suffix ka relates to the pronoun: aham Tsau yabhyam 
tau matkesau, “those two Lords of Mine, because of whom I am two Lords.” It is 
like tvatka-putrau (your two sons), matka-putrau (my two sons), and so on. 

Alternatively, [mat-kesau is interpreted as a karma-dharaya compound]: 
mama karh sukharh tat-svarupau Tsvarau ca, “They are My happiness ( mat-ka = 
mama sukha ) and They are two Lords,” whose nature is happiness. 

Although Baladeva is not His Lord, still, because of the high bliss of a 



declaration on the same occasion, there is a statement in that way, though He is a 
svarhsa. And later it is clarified: sesakhyamsas tato mama arhsamsenodare 
tasyah saptamah sambhavisyad, “After [Kamsa will have disposed of Devakl’s 
six babies], My amsa known as Sesa will, as an amsa of an amsa, become her 
seventh conception” ( Visnu Purana 5.1.72). 

In regard to tasyam astamo garbho mat-keso bhavita, “My black hair will 
become the eighth embryo in her womb” ( Visnu Purana 5.1.63, cited above), 
since this narration is separate, mat-kesah (My hair) means srT-krsnah. The 
explanation is the same as before (“He is My happiness ( mat-ka ) and He is the 
Lord (zsa)”). Or else matkesa means: mama kam sukharh yasmat sah ca asau 
Tsvarah ca, “He is the Lord, because of whom I have happiness.” 

Furthermore, the Mahabharata states: 

sa capi kesau harir uccajahre 
suklam ekam apararh capi krsnam \ 
tau capi kesav avisatam yadunam 
kule striyau rohinTrh devakTm ca || 
tayor eko balabhadro babhuva 
yo ’sau svetas tasya devasya kesah \ 
krsno dvitTyah kesavah sambabhuva 
keso yo ’'sau varnitah krsna uktah |j 

“Kslrodaka-sayl Visnu lifted two hairs. One was white, the other black. 
Those two hairs entered RohinI and DevakI, ladies in the line of the Yadus. 
Of the two hairs, the white one became Balabhadra, and the black one 
became Kesava: He is described as Krsna.” ( Mahabharata 1.189.31) 

This is the meaning: Hari, unto whom Brahma and others introduced 
themselves, took two hairs and showed them. The verb uccajahre is made from 
ucca (high) and the verbal root hr[h] harane (to take, remove) in its sense of 
desantara-prapana (to take to another place). The Lord lifted the two hairs to 
point out their color and to indicate that they are head hair. 

The sense of tau capi kesau is this: In the beginning, two hairs (kesau) were 
shown, and afterward both Balarama and Krsna took the name Kesa; tayor ekah 
stands for tayor ekah kesah (of the two, one is Kesa), where kesah means kesa- 
nama (one whose name is Kesa). DvitTyah kesavah stands for dvitTyah kesa- 
nama kesavah (the second one, whose name is Kesa, became Kesava). Here, 
Kesa signifies: ke sirasi sete id ke-sah, “He who reposes on the head.” 



Both Balarama and Krsna are Kesa. Still, there is a difference between Them, 
as shown with the word vaisnava-dhama in this passage: saptamo vaisnavam 
dhama yam anantam pracaksate garbho babhuva devakya, “Visnu’s svarupa 
became Devakl’s seventh embryo. The learned call Him Ananta” 
(Bhagavatam 10.2.5). Moreover, in the Sixth Canto, Sankarsana (Ananta) states: 

aharh vai sarva-bhutani bhutatma bhuta-bhavanah | 
sabda-brahma pararh brahma mamobhe sasvatT tanu \ \ 

“Indeed, I am all living entities. I am the Creator and their inner 
controller. The Vedas and Brahman are two eternal, real bodies of Mine.” 

(Bhagavatam 6.16.51) 

In this way everything is irreproachable. 

ANNOTATION 

In Bhagavatam 2.7.26, Sukadeva echoes the above verse from Mahabharata. 
Sridhara SvamI comments on the controversy about the two hairs as follows: 
sita-krsna-kesatvarh sobhaiva na tu vayah-parinama-krtam, avikaritvat. [...] tat 
tu na kesa- 

matravatarabhiprayam, kintu bhu-bharavatarana-ruparh karyam kiyad-etan- 
mat-kesav evaitat kartum saktav id dyotanartham. rama- 
krsnayor varna-sucanartham ca kesoddharanam id gamyate. 

“The occurrences of a white hair and a black hair are only a resplendence. It 
was not done as a result of age, since the Lord has no transformation of that sort. 
His taking two hairs was not meant to signify that They are mere Avataras of 
hair. Rather, the implied meaning is: “Just these two little hairs of Mine can do 
this task of diminishing the Earth’s burden.” It is also understood that raising the 
hairs was for the purpose of hinting at the colors of Bala and of Krsna” 
(Bhavartha-dTpika 2.7.26). JIva GosvamI quotes this in Krsna- 
sandarbha 29.The text of Mahabharata does not say Visnu took hair from His 
head. He could have taken a hair from Srlvatsa. 

JIva GosvamI writes: kesa-sabdenamsur ucyate, “Arhsu (ray) is expressed with 
the word kesa (hair)” (Krsna-sandarbha 29): He substantiates this with a verse 
from Mahabharata. This information is confirmed in Nirukta: kesT kesa 
rasmayah [...j kesidarh jyodr ucyata ity adityam aha, “The name KesI is derived 
from the word kesa, which means ‘ray’. The Vedas says the name KesI means 
‘light’ and denotes the sun” ( Nirukta 2.26). JIva GosvamI adds: muktaphala- 



tTkayam kesau sukha-svaminau sito ramah atmanah sakasad ujjahara 
uddhrtavan. [...] tau capTti ca-sabdo ’nukta-samuccayarthatvena bhagavat- 
sahkarsanau svayam avivisatuh, pascat tau ca tat- 

tadatmyenavivisatur id bodhayad. api-sabdo yatranusyutav amu so ’pi tad-amsa 
apiti gamayad. 

“This is in the commentary on the Muktaphala: “Visnu took two kesas, 
meaning two masters of happiness ( ka-Tsa ), from Himself. Sita (white) denotes 
Balarama.” [...] Regarding tau capi in the verse of Mahabharata, the word ca 
(and) has the sense of anukta-samuccaya (adding something unstated) and 
makes one perceive this: Vasudeva and Sankarsana entered [Devaki’s womb]; 
subsequently Krsna and Balarama entered, due to an extreme similarity with 
Them. [Afterward, Vasudeva and Krsna joined to become a single Krsna, and 
Sankarsana and Balarama joined to become a single Balarama.] The word api 
makes one understand this: His amsas go wherever Those two go.” (Krsna- 
sandarbha 29) 

In his commentary on Laghu-bhagavatamrta, Baladeva Vidyabhusana says 
kesa means ray, and specifies: ksfrodasayasya sukla-krsnav amsu tayor garbha- 
sthau bala-krsnau pravistav ity arthat tac-chankapi nirasta, “Two rays of 
Kslrodaka-sayl Visnu, one white and one black, entered Balarama and Krsna, 
who were in the ladies’ wombs. Because of this meaning, the doubt (whether 
Krsna and Balarama are amsas of Visnu) is repudiated” ( Sarahga-rahgada 
1.5.156-158). 


10.1.3 

avatTrya yador vamse bhagavan bhuta-bhavanah \ 
krtavan yani visvatma tani no vada vistarat || 

avatTrya —after descending; yadoh vamse —in Yadu’s dynasty; bhagavan —the 
Lord; bhuta-bhavanah —who causes the existence of beings; krtavan —did; yani 
—whatever [activities]; visva-atma —the Soul of all (or He whose body is the 
world); tani —them; nah —to us; vada —please speak; vistarat —elaborately. 

bhagavan visvatma bhuta-bhavanah yadoh vamse avatTrya yani (vTryani) 
krtavan, (tvam) tani nah vistarad vada. 

Elaborate upon the activities the Lord, the Soul of all and the creator of 
beings, performed after He descended in Yadu’s dynasty. 


Sndhara Svami— 



[Sukadeva might reply:] “Well, His deeds were already mentioned in verses 
such as: jato gatah pitr-grhad vrajam edhitarthah, “After His appearance, 
Krsna, by whom wealth is expanded, left His father’s house and went to Vraja” 
(Bhagavatam 9.24.66). Anticipating this, Parlksit says: “True, nevertheless 
describe them elaborately ( vistarat = vistarena).” 

Visvanatha CakravartI— 

“But His deeds were already partially described in verses beginning from: jato 
gatah pitr-grhad vrajam edhitarthah, “After His appearance, Krsna, by whom 
wealth is expanded, left His father’s house and went to Vraja” ( Bhagavatam 
9.24.66-67). Anticipating this objection, Parlksit says: “True, His exploits cannot 
be described in their entirety, even after summarizing them. You partially 
described them by summarizing them in two verses, therefore narrate by 
expanding only those ones, in many verses.” 

Bhuta-bhavanah signifies: bhutani bhavavanti premavanti karoti, “He makes 
beings have prema (bhavavanti = premavanti ).” The purpose of His Descent is 
thus described on account of an understanding exactly in that way from verses 
such as: (1) nr-lokarh ramayamasa murtya sarvahga-ramyaya, “He delighted the 
world with His body, whose every limb is charming” ( Bhagavatam 9.24.64), (2) 
avitrpta-drsam nrnam, “[He vanished from the sight] of humans, whose eyes 
were not yet satiated” (Bhagavatam 3.2.11), and (3) sva-murtya loka-lavanya- 
nirmuktya locanam nrnam, “[having attracted] the eyes of humans by His body, 
due to which a person no longer sees beauty in the world” (Bhagavatam 11.1.6), 
because: visvatma, which signifies that He, Paramatma, more so than either the 
body or a jiva, deserves to become the recipient of one’s love. This will become 
clear at the end of Brahma’s prayers (10.14.54-55) (3.9.42). 

The sense of vistarat is this: asmad-adi-manda-buddhi- 
sugamyartham vistaram sabda-bahulyam prapayya, “Speak by bringing about 
the attainment of an elaboration (vistarat = vistaram prapayya) where the 
meanings are easily understandable for dullards like us.” Amara states: vistaro 
vigraho vyasah sa ca sabdasya vistarah, “Vistara, vigraha, and vyasa are 
synonymous and mean ‘an elaboration of a word’” (Amara-kosa 3.2.22). 

Sanatana Gosvaml— 

In case he were to reply: “But all His actions are greatly amazing,” in this 
verse he says: “Describe all of them.” With avatirya (after descending), the state 
of being the supreme controller (paramesvara ) in person is said, because: 
bhagavan. This means He is completely full of godly might (aisvarya). 



In addition: bhuta-bhavanah, which signifies: svecchaya sarva-jfva-srasta (the 
creator of all living entities, by His will). Moreover: visvatma, that is to say: 
sarvantaryamf (the inner controller of all). In terms of being Paramesvara, these 
three adjectives are sequentially superior. 

There is another explanation. Right after pointing out the purpose of a Descent 
(with bhuta-bhavanah), the manifestation of virtues such as the topmost 
compassion is implied (with visvatma). Therefore bhuta-bhavanah means: 
bhutani bhavayati sarvani palayati id tatha sah, “He protects everyone.” Hence 
visvatma means: visvasya atma parama-priyah, “the Soul of all, in other words 
He is most dear.” This will become clear at the end of the fourteenth chapter. 

Alternatively: visvasya atma cetayita nija-bhajane pravartakah, “He makes 
one understand. This means He is an inspirer as regards bhajana to Him.” Thus 
an infinity of actions for the sake of this and of that is meant, and the states of 
being Bhagavan and so on are intended to be expressed in terms of belonging to 
Him. 

Therefore: “Glorify (vada = sahkfrtaya) all those actions, as many as there 
were (yani tani = yavanti karmani tani sarvani eva).” And moreover: vistarat 
(after an elaboration). The sense is: “in such a way that there are offshoots, by 
mentioning His motives and so on, but not concisely as before.” 

JIva GosvamI— 

In case he were to reply: “But all His actions are greatly amazing,” in this 
verse he says: “Describe all of them.” He points out the purpose of the Descent: 
Although He is full of all godly capabilities and assets ( bhagavan = 
sarvaisvarya-purnah api), out of mercy He protects all living entities: ( bhuta- 
bhavanah = bhiitani sarvani eva bhavayati palayati id tatha sah), because: 
visvatma, which means: cetanadi-sakd-prerakatvena svabhavatah eva hita-karT, 
parama-svarupatvena prema-visesa-paryavasana-rupah ca, “As the impeller of 
the power of consciousness, and so on, He is a benefactor by nature, and as the 
topmost svarupa His form is the culmination of a distinct love.” 

Therefore: “Glorify ( vada = sahkfrtaya) all those actions, as many as there 
were (yani tani = yavanti karmani tani sarvani eva)” And do so elaborately 
(vistarat = vistarena). The sense is: “by mentioning His motives and so on, but 
not concisely as before.” Parlksit speaks simply out of eagerness though he 
knows it is impossible to describe His deeds in full. 

Baladeva Vidyabhusana— 


Vistarat stands for vistarena (elaborately). The gist is: “Narrate elaborately 



because I'm not satiated, even after hearing those verses.” 

Bhuta-bhavanah signifies: bhiitani bhavayati bhiitani premardrani karoti, “He 
makes living entities melt out of love.” Visvatma means: visvani sarvani 
jananam caksur-adini karanani atati vyapnoti saundaryadibhih iti sah, “He 
pervades ( atati = vyapnoti ) all the living beings’ senses, such as the eyes, with 
His beauty and so forth.” 

Vijayadhvaya Tirtha— 

In this verse he only repeats, because of the purport. Visvatma means visva- 
vyapT (He pervades the world). With this, he hints at the state of being Brahman 
(Maha-Visnu pervades all as Brahman). 

“Speak elaborately ( vistarat = vistaratah ).” “Do not only expand in terms of 
meanings, but with regard to sound as well.” 

Vira-Raghava— 

With bhuta-bhavana and visvatma, he makes distinctions with the following 
intention: “Elaborately talk about the purpose of and the reason for His 
Descent.” Bhuta-bhavana means: “He causes good entities to develop, that is He 
delivers them” (bhuta-bhavanah = bhiitani sadhu-bhutani bhavayati vibhavayati 
trayate iti tatha). Visvatma means either: “the Inner Soul of all,” or “He a body 
of whom is the world” (visvatma = visvasya antaratma, visvam atma sariram 
yasya va). 

Vallabhacarya— 

He makes entities undergo experiences (or He makes beings have realizations) 
(bhuta-bhavanah = bhutani bhavayati anubhavayati). 

ANNOTATION 

Sanatana GosvamI and JIva Gosvamrs interpretation of bhuta- 
bhavana as: bhutani bhavayati sarvani palayati iti tatha sah (He protects 
everyone) is taken from Srldhara Svaml’s explanation of bhuta-bhavana in this 
passage of Bhagavad-gita: bhuta-bhrn na ca bhuta-stho mamatma bhuta- 
bhavanah (9.5). Srldhara Svami derives bhuta-bhavana as: bhutani bhavayati 
palayatiti bhuta-bhavanah (SubodhinT 9.5). The verbal root can be bhii praptau 
(10A) (to attain): The Lord attains beings, meaning He protects them; or else He 
makes beings attain Him. 

The word bhavana can be made from three verbal roots. The two others are 
bhu avakalpane (10P) (to contemplate), from which the word bhava (emotion, 



love) is made, and bhii sattayam (IP) (to exist). The former is referred to by 
Visvanatha CakravartI in his interpretation: bhutani bhavavanti premavanti 
karoti (He makes beings have love). The verbal root bhii avakalpane is not too 
rare. For instance: saksad-dharitvena samasta-sastrair uktas tatha bhavyata eva 
sadbhih, “The spiritual master is said by all the scriptures to be Hari in person 
and is so considered by sadhus” (Gurvastaka 7). 

Moreover, the terms Bhagavan and Visvatma as a pair are a recurrent theme: 
They are seen together as designations of Sri Krsna in the next chapter also 
(10.2.6 and 10.2.16). 

As VIra-Raghava indicates, in consideration of the maxim: rudhir yogad 
balfyasT (a conventional meaning supersedes an etymological meaning) the term 
Visvatma primarily denotes Maha-Visnu, in the sense of either “He whose body 
(Virat) is the world” or “the Soul of all.” As such, visva is a synonym of ‘all’: 
visvam asesarh krtsnam samasta-nikhilakhilani nihsesam, samagram sakalarh 
purnam akhandam syad animake, “The words visvam, asesam, krtsnam, 
samasta, nikhila, akhilam, nihsesam, samagram, sakalam, purnam, and 
akhandam are used in the sense of entirety” ( Amara-kosa 3.1.65). 

Maha-Visnu is frequently called Visvatma, as in Brahma-samhita 5.11 and 
5.14. Srldhara SvamI glosses visvatma as visvasya niyanta, “the controller of the 
world” ( Bhavartha-dTpika 12.5.1). He also explains akhilatma (visvatma ) as 
visva-karanam (He is the cause of the world): akhilasya visvasyatmanah 
karanasyeti. evam-bhutasya visnoh ( Bhavartha-dTpika 12.2.17). 

The adjective bhuta-bhavana in the literal sense of “He causes beings to 
exist,” made from the verbal root bhii sattayam (to exist), primarily modifies 
visvatma because Maha-Visnu emanates jTvas. Srldhara SvamI says: jivayatiti 
jivas tasmin maha-puruse. ay am bhavah, visva-srastur maha-purusasya, “The 
word jive means “in He who makes jivas,” that is to say “in the Maha-Purusa, 
who creates the universe”” ( Bhavartha-dTpika 11.24.27). 

Here the title Bhagavan can refer to Narayana in the Causal Ocean. Sri Krsna 
says: narayane turiyakhye bhagavac-chabda-sabdite mano mayy adadhad yogi, 
“The yogi, fully applying the mind to Me, Narayana, who is known as the fourth 
and who is worded with the word Bhagavan...” ( Bhagavatam 11.15.16). 
Narayana is called turiya (the fourth) because He does not have these three 
upadhis: Virat, Hiranyagarbha, and Maya ( Sarartha-darsini 11.15.16). Srldhara 
SvamI distinguishes this Bhagavan from Visnu as follows: purusam par am 
prakrti-vyatirekopadhim Tsvaram. [...]. purusam purnam nirupadhim, “The 
superior Purusa has one upadhi on account of being contrasted with Prakrti. The 
full Purusa has no upadhi” ( Bhavartha-dTpika 2.3.9-10) (cited in Tattva- 
sandarbha 30). 



Visnu’s upadhi, His correlation with His potency Maha-maya, beginning from 
her aspect as Pradhana, does not influence Him. 

This Narayana, also called Sankarsana ( Brahma-samhita 5.13), is the form of 
Maha-Visnu prior to Creation, and is called atma (Soul) in Bhagavatam 
11.24.27. Since He does not even have a trace of an upadhi, Sri Krsna identifies 
only with Him: jiva atmani mayy aje, atma kevala atma-sthah, “Jiva (Maha- 
Visnu) merges in the Soul, Me, who am birthless. The Soul is alone: He exists by 
Himself” ( Bhagavatam 11.24.27). 


10 . 1.4 

nivrtta-tarsair upagiyamanad 
bhavausadhac chrotra-mano-’bhiramat \ 
ka uttamasloka-gunanuvadat 
puman virajyeta vina pasu-ghnat \ \ 

(upendra-vajra) 

nivrtta-tarsaih —by those whose thirst has ceased; upagiyamanat —which is 
sung; bhava-ausadhat —which is the medicine for [the disease] of material 
existence; srotra —to the ears; manah —and to the mind abhiramat —which are 
pleasing; kah —which?; uttama-sloka —of the Lord (“whose fame is topmost” or 
“He the verses about whom are the best”); guna-anuvadat —from a reiteration of 
the qualities; puman —man (or soul); virajyeta —would desist; vina —except; 
pasu-ghnat —a killer of animals. 

Visvanatha CakravartI— 

pasu-ghnad vina kah puman nivrtta-tarsaih (muktaih jhanadibhyah api) 
upagiyamanad bhavausadhat srotra-mano-’bhiramad uttamasloka-gunanuvadad 
virajyeta ? 

Srlnatha Pandita— 

bhavausadhat srotra-mano-’bhiramad nivrtta-tarsaih upagiyamanad 
uttamasloka-gunanuvadad vina a pasu-ghnad kah puman virajyeta ? 

The qualities of the Lord, who has the highest renown, are sung as being 
above everything by persons who have no material desire. Those 
descriptions delight the ears and the mind and are the remedy for the 



disease of material life. Who other than an animal killer would desist from 
such a discourse? 


Alternatively: 

Without a discourse about Uttamasloka’s qualities that is being sung in a 
superior way by those whose thirst has ceased, which persons, including 
hunters, could become dispassionate? Those descriptions delight the ears 
and the heart and are the remedy for the disease of material life. 

Srldhara SvamI— 

There are three kinds of people in this world: liberated souls ( mukta ), those 
who strive for liberation ( mumuksu ) and material enjoyers ( visayi ). No one 
among them has a sufficient understanding; Parlksit expresses this with nivrtta- 
tarsaih, which means gata-trsnaih muktaih (by liberated souls, from whom 
desires have gone). 

Next, with bhavausadhat Parlksit says the glorification of the Lord’s qualities 
is the only means for those who seek liberation. And with srotra- 
mano-’bhiramat he says it is the topmost topic ( visaya ) for material enjoyers 
(visayi). 

The words vina pasu-ghnat mean either vina pasu-ghadnah (except a killer of 
animals) or vina apasughnat, which signifies: vina apagata suk sokah yasmat 
tam atmanam hand id apasughnah tasmat, “‘except one who kills his soul’. 
Apa-suk is the soul, literally: ‘that from which sorrow has gone away’. 
Apasughna is one who kills his soul.” 

Visvanatha CakravartI— 


sridhara-svamibhih srimat-prabhubhis ca sanatanaih | 
rjutvat tyaktam ucchistam bhujisyo ’ham upadade || 

“Out of integrity, I, a servant, am taking the remnants left by Srldhara 
SvamI, Sanatana GosvamI and JIva Gosvaml.” 

In this verse Parlksit says: “How could we and others like us who have the 
disease of material life become indifferent to the great medicine of the nectar of 
Krsna’s pastimes, which is being administered by your good self, the eminent 
jewel of doctors whom we have obtained by supreme good fortune?” 

“Who would desist from such a narration, which is the remedy for the disease 



of material life ( bhavausadhat = samsara- 

vyadheh ausadha-rupat ) and which is sung as being even greater than trance in 
Brahman ( upagiyamanat = jhanadibhyo ’pi upa adhikyena giyamanat ) by 
liberated souls, from whom the disease of thirst has gone away?” Trsna (thirst, 
desire) is the form of material life. Liberated souls, who had served those 
narrations, are freed from it ( nivrtta-tarsaih = yad [ausadha-rupam] eva nisevya 
vigata-trsna-vyadhibhih trsna eva sarhsarah tasmad muktaih). 

The gist is: “Listen everyone! All of you should become cured like us, simply 
by serving it.” Thus the discourse, i.e. the remedy, is being loudly prescribed 
(upagiyamanat = uccair upadisyamanat). This antidote is not bitter like other 
medicines: He says this with srotra-mano-’bhiramat, which signifies srotra- 
manah-sukha-pradat, “[from a narration,] which gives joy to the ears and to the 
mind (or to the heart). The drift is: This remedy is drunk only through the ears 
and the mind (heart). 

The term pasu-ghna refers to a karmi who desires to attain heavenly happiness 
(by reaping the result of executing sacrifices of animals ordained in the karma- 
kanda section of the Vedas). Only he would refrain from hearing a description of 
the Lord’s qualities. For example it is said: traivargikas te purusa vimukha hari- 
medhasah kathayam, “Those who follow the three paths of moral ethics 
(dharma), economic development ( artha ), and sense gratification ( kama ) are 
averse to the discourse of one whose intelligence is fixed on Hari.” 

There is another explanation: In this verse Parlksit says there certainly is bliss 
for both the narrator and the hearer: “Which speaker (kah puman = kah vakta) 
could desist from a subsequent, continuous glorification of Uttamasloka’s 
qualities after hearing from a guru? (gunanuvadat = gunanam anuvadat - 
guroh mukhad akarnya pascad anukirtanat).” No one could, because: nivrtta- 
tarsair upagiyamanat. Even a constant glorification of Krsna’s qualities is sung 
as greater than all (upa = sarvadhikyena), not to mention the relishment of those 
qualities. The sense is: “A speaker like you is also a relisher of His qualities.” 

The term nivrtta-tarsa only denotes pure devotees, not jnanis, because of the 
present tense in giyamanat and because the prefix upa, which expresses 
superiority, is placed beside it. Another reason is that jnanis constantly praise 
deep meditation only. They do not value the continuous glorification of Krsna’s 
qualities. 

In the same way, puman can also signify srota (hearer): “While listening to a 
reiteration of Krsna’s qualities, how could a materialistic hearer like me be 
indifferent to it, since it is the remedy for material life ( bhavausadhat )?” The 
reason both the speaker and the hearer are not indifferent is stated with srotra- 
mano-’bhiramat (because such a glorification pleases the ears and the mind). If a 



karmT were to become a speaker or a hearer out of a desire to somehow or other 
obtain wealth and so on, then only he would desist: That is the substance of 
pasu-ghnad vina. 

Sanatana Gosvaml— 

“Do not think I’ll be satiated even after hearing an extensive narration.” He 
speaks with that in mind. “Who could desist from a narration which is being 
superiorly sung—or else which is sung as being above everything ( upa = 
adhikam sarvoparitanatvena va )—by liberated souls also ( nivrtta-tarsaih = 
muktaih api )?” Such a narration is imbued with high bliss because it is always 
celebrated as a topmost achievement. 

Bhavausadhat signifies that those narrations dispel all sorrow, and so they are 
both sadhya (a goal) and sadhana (a means of accomplishing the goal). Thus, 
what is expressed here is that they should always be served by everyone. 
Therefore: “Who could become satiated—or else how could one desist (virajyeta 
= trptah bhavet, aviratah syat id va) —from a discourse ( anuvadat = kathayah) 
of the qualities, such as audarya (magnanimity) and vatsalya (caring), which are 
eternal, real, and inherent, of the Lord, whose fame is foremost?” (uttamasloka = 
uttamah slokah yasah yasya tasya bhagavatah). These three adjectives 
(upagfyamanat, bhavausadhat, srotra-mano-’bhiramat) should be inferred to be 
gradually inferior. 

Sri Pariksit’s statement—“Although I am not liberated and I do not want to 
become liberated, my indifference to that discourse would be inappropriate also 
because it delights my ears and my mind, since I am a materialistic person 
(visayi )”—is due to humility and so on. 

The sense of puman (a man) is this: If a man were dependent like a woman 
and impotent like a eunuch, he could somehow become indifferent. Or else 
puman is said because men are predominant everywhere. Another interpretation 
is that puman means jivah (soul), thus even the idea that a qualification is 
required is repudiated by that also. 

Pasu-ghnat means vyadhat, “[except] a hunter.” Though he could be 
considered a sense enjoyer (visayi), factually he is not even that insofar as he 
doesn't know the happiness of this world nor of heaven due to his constant 
afflictions. The rest has already been elaborated upon in the section on Katha- 
mahatmya, in the commentary on Bhagavad-bhakti-vilasa. 

JIva Gosvaml— 


“Do not think I’ll be satiated even after hearing an extensive narration.” He 



speaks with that in mind. “Who could desist from a narration which is being 
superiorly sung—or else which is sung as being above everything ( upa = 
adhikam sarvoparitanatvena va )—by liberated souls also (nivrtta-tarsaih = 
muktaih api )?” Such a narration is imbued with high bliss because it is always 
celebrated as a topmost result. 

In that regard, the term “liberated souls” signifies both jhanTs and pure 
devotees: These are two kinds. In addition, there are those who are liberated 
while living (jfvan-mukta ) and those who have achieved salokya-mukti and so 
on. Thus there are four kinds of liberated souls. 

The gist of bhavausadhat is: Those narrations dispel all the sorrow of those 
who want liberation. Srotra-mano-’bhiramat means: sabda-matrena srotrani 
arthena manamsi ca abhitah ramayati iti tatha tasmat, ““[from a narration,] 
which entirely delights.”” It delights the ears with the sounds and the minds with 
the meanings. For this reason such a narration also gives joy to those who seek 
sense gratification. In that way, of the three adjectives ( upagTyamanat, 
bhavausadhat and srotra-mano-’bhiramat ) the last two apply more to those who 
desire devotional service ( bhakticchu ), and the first one applies to them 
somehow or other (since it refers to liberated souls proper), thus yet a fourth 
adhikarT, a bhakticchu, is to be inferred. In this way the narrations are both 
sadhya (a goal) and sadhana (a means of accomplishing the goal), and so what is 
expressed here is that they should always be served by everyone. Therefore: 
“Who could become satiated? Or else how could one desist ( virajyeta = trptah 
bhavet, aviratah syat iti va), from a discourse—either a continuous discourse or 
a discourse initiated time and time again ( anuvadat = nirantara, punah punah 
pravartita va katha tasyah )—of the qualities, such as audarya (magnanimity) 
and vatsalya (caring), which are eternal, real, and inherent, of the Lord, whose 
fame is foremost?” (uttamasloka = uttamah slokah yasah yasya tasya 
bhagavatah ). 

For liberated souls ( muktas ), the continuous bliss of His pastimes manifests in 
their hearts in terms of being even greater than the bliss of Brahman and 
transforms into this kind of singing in such a way that it is exceedingly exalted. 
It is thus shown that only singing (glorifying) is the main aspect for them 
because it occurs spontaneously. Liberated souls are mentioned first because 
emotions like that automatically appear. Since there is no such sudden 
manifestation in those who want liberation ( mukticchu ) nor in those who seek 
sense gratification ( bhukticchu ), the glorification of His qualities is not 
spontaneously exhibited. Hence what is also expressed here is that the narrations 
of His qualities are a remedy that enters the heart ( manas ) only through the ears. 
Therefore it is shown that only hearing is the main aspect and that muktfcchus 



and bhuktfcchus are lesser than muktas and bhaktfcchus. For those who desire 
liberation, the glorification of His qualities shines as a form of the process to 
attain the topmost goal, and it delights the ears and the heart by virtue of the 
nature of the Entity ( vastu ). For bhukticchus it just manifests as something that 
delights the ears and the heart: that is the nuance. Moreover, the bhaktfcchus are 
inferior to the muktas and superior to the others. 

In this scripture, the sequence of words, as well as the sequence of sentences, 
should be understood in three ways: (1) gradually increasing, (2) gradually 
decreasing, and (3) randomly decreasing. Of those, the first two categories are 
understood as the speaker’s desire to express kaimutya (‘how much more so’), 
but the last category occurs because of the speaker’s lack of great regard for the 
sense to be conveyed and because of the speaker’s absorption in prema. 

Regarding the four categories previously mentioned ( muktas , mumuksus, 
bhukticchus, and bhaktfcchus ), the first three are in descending order and the 
fourth one is randomly positioned. 

Sri Parlksit’s statement—“Although I am not liberated and I do not want to 
become liberated, my indifference to that discourse would be inappropriate also 
because it delights my ears and my mind, since I am a materialistic person 
(visayf )”—is due to humility and so on. 

The sense of puman is this: If a man were dependent like a woman and 
impotent like a eunuch, then he could somehow become indifferent. Or else 
puman is said because men are predominant everywhere. Another interpretation 
is that puman means jfvah, thus even the idea that a qualification is required is 
repudiated by that also. 

Pasu-ghnat means vyadhat, “[except] a hunter.” Though he could be 
considered a sense enjoyer, factually he is not even that, insofar as he doesn't 
know the happiness of the two worlds (Earth and heaven) since his intelligence 
is pierced by afflictions such as hatred. Therefore it is said: 

raja-putra ciramjfva majfva muni-putraka \ 
jfva ma mar a va sadho vyadha ma jfva ma mara \ \ 

“O prince: Live long. O son of a sage: Don’t live. O saintly person: You 
may live or you may die. O hunter: Don’t live and don’t die.” 

He who could desist from a narration of the Lord’s qualities is just a hunter 
because, while giving himself pain in this world and in the next, he also pierces 
others as if with a spear, since he is indifferent to those narrations. The purport 



of pasu-ghna is an invective. 

The rest has already been elaborated upon in the section on Katha-mahatmya, 
in the commentary on Bhagavad-bhakd-vilasa. All in all, given that in a general 
way a discourse about the Lord’s qualities is such, how much more so is a 
narration of the qualities of Sri Krsna’s form! 

Krama-sandarbha — 

In this verse he praises Him in a general way, and in the next verse he praises 
Him in a specific way. 

Baladeva Vidyabhusana— 

“Krsna’s deeds were repeatedly described. Why do you inquire again?” He 
responds: “Who could be indifferent to a description of Krsna’s qualities?” The 
sense is: “No one could.” What is it like? “It is profusely sung ( upa = 
adhikyena ) by those whose thirst for sensory objects has ceased ( nivrtta-tarsaih 
= nivrtta tarsa visaya-trsna yesarh taih ), i.e. by atmaramas, those in whom the 
bliss of the soul has manifested. To those who want liberation it is the cure for 
the disease that is material life. And it delights the ears and the minds of 
liberated souls by the sweetness of the sounds and of the meanings. In other 
words it should be served by mumuksus, jivan-muktas, and muktas. Thus its 
status as a goal of life is obvious. 

The derivation of pasu-ghnat is: pasyati avisesena id pasuh krsna- 
tad-anya-caritayoh samya-darsT vimukhah tatha-bhutam atmanam sampadya 
hand adhah patayad id tasmad vina, “except one who kills himself after making 
himself averse—he is an animal because he sees nondiscriminately: he sees 
Krsna’s deeds and another’s deeds as the same. This means: except one who 
brings himself down.” 

Or else, pasu-ghna refers to someone who, desiring to attain Svarga, eagerly 
engages in sacrificial rites. Alternatively, pasu-ghna is a hunter: Indeed, his 
intelligence is constantly affected by permanent animosity; he does not want the 
happiness of this world nor of heaven. 

“Let it be so. I, who have been protected by Him starting from my time in 
the womb and who am desirous of dying now, shall only, especially, subsist on 
hearing about His deeds.” 

Srlnatha Pandita— 

“Without a discourse about Uttamasloka’s qualities ( udamasloka- 



gunanuvadad vina), which person, including hunters (a pasu-ghnat = vyadham 
abhivyapya), becomes detached from sensory objects (virajyeta = visayebhyah 
viraktah bhavati)” The sense is: “No one.” Pasu-ghna means vyadha (hunter). 

Hence this comes to mind: “Only the Lord’s qualities should be heard by 
one who desires detachment.” He mentions adjectives: A narration that is sung 
by those whose material desires have ceased ( nivrtta-tarsaih = nivrttah tarsah 
kamah yesarh taih). 

But then, fearing a possible future sprouting of their attachment for sensory 
objects, or even just the existence of such an attachment in a seed form, nivrtta- 
tarsaih really means niskamaih (by those who have no material desire). Also, 
upagiyamanat (being sung) does not mean upagitat (were sung). Therefore it is 
the remedy for material existence: It is being served by those who want 
liberation (bhavausadhat = mumuksubhih nisevyamanat ). Srotra-mano- 
’bhiramat means the narration gives satisfaction even to those who have 
materialistic longings. 

The drift is: Since such a discourse is favorable for these three kinds of 
embodied souls, only those who heard it and whose ears and minds were 
delighted become indifferent to sensory objects. Later, Sukadeva will say (while 
paraphrasing Sri Radhika): 

yad-anucarita-lTla-karna-pTyusa-viprut- 
sakrd-adana-vidhiita-dvandva-dharma vinastah \ 
sapadi grha-kutumbarh dinam utsrjya dfna 
bahava iha vihaiiga bhiksu-caryarh caranti || 

“Krsna’s pastimes, which He continuously performs, are nectar. Those 
persons whose duality-based propensities are uprooted by partaking even 
once of a drop of such nectar for the ears at once abandon their stay-at- 
home family members, who are miserable, and, being ruined and destitute, 
come here in Vrndavana from afar like many birds, and beg for their 
living.” (Bhagavatam 10.47.18) 

The gist is: “Narrate in such a way that, for one who is dying to hear about His 
qualities, sensory objects shall not exist, even in a seed form.” 

There is a different explanation: apagatah sucah sarhsara-pidah yesarh te 
apasucah vaisnavah tan hand iti apasughnah vaisnava-dvesta tam vina kah 
virajyeta, “Apasuc, in the plural, denotes the Vaisnavas, those whose sorrows, 
the pains of material life, have gone. Apasughna is a hater of Vaisnavas: Except 
him, who could become indifferent?” (In this interpretation, vinapasu-ghnat is 



separated as vina apasu-ghnat, and apasu-ghnat stands for apasug-ghnat. 

VTra-Raghava— 

“Who other than an animal killer would desist from the nectar in the form of a 
discourse of the Lord’s qualities?” ( uttamasloka-gunanuvadat = bhagavatah 
gunanuvada-rupad amrtat). 

Another explanation of vina pasu-ghnat is: pasu-vad hand gacchad 
vyapriyata id pasu-ghnah tarn vinety arthah. pasu-tulya-vrtdh kevala-murkha id 
yavat, “except one who goes (here the verbal root han in the word ghna is taken 
in its sense of gad, to go) like an animal, in other words, except one who is busy 
like an animal. It amounts to: except one who is just a fool, someone whose 
occupation is like the business of an animal.” 

Vallabhacarya— 

By singing, there is a sweetness of words. “Who could desist from a talk about 
the qualities that make known the glories of Uttamasloka?” Alternatively: “Who 
could feel detachment from Bhagavatam and the like, in which there is a 
discourse about the qualities, which are versified by the best ( uttama-sloka )?” 
( uttama-sloka-gunanuvadat = uttamaih slokyante ye gunah uttama-slokasya va 
mahatmya-khyapakah tesam anuvadah kathanam yatra id va bhagavatadi- 
rupat). 

Puman signifies women as well, specifically women who are not attracted to 
sravana and so on: By nature, they too are purusa (jiva ). Pasu-ghna denotes 
Daityas. Further, the meaning that is told here is: One should not desist, even 
after seeing one who has desisted. 


10 . 1 . 5-7 

pitamaha me samare ’maranjayair 
devavratadyadrathais timingilaih \ 
duratyayam kaurava-sainya-sagaram 
krtvataran vatsa-padam sma yat-plavah 


drauny-astra-viplustam idam mad-ahgarh 
santana-bijam kuru-pandavanam \ 
jugopa kuksim gata ada-cakro 
matus ca me yah saranam gatayah \ \ 



viryani tasy akhila-deha-bhajam 
antar bahih purusa-kala-rupaih \ 
prayacchato mrtyum utamrtarh ca 
maya-manusyasya vadasva vidvan | j 

meter for 10.1.5: upajati (12) 

(yarhsa-stha-vilam and indra-vamsa ) 
meter for 10.1.6-7: upajati (11) 

( indra-vajra and upendra-vajra ) 

pitamahah me —my grandfathers (either Arjuna, in the honorific plural, or the 
Pandavas); me —my; samare —in the battle; amaram-jayaih —who defeated a 
demigod; devavrata-adya —headed by Devavrata; atirathaih —with great 
fighters; timingilaih —who were timihgilas (marine creatures that can swallow 
whales); dur-atyayam —very difficult to cross; kaurava-sainya-sagaram —the 
Kauravas’ army, which is an ocean; krtva —having made; ataran —they crossed; 
vatsa —of a calf; padam —hoofprint; sma —(a word used to fill the meter); yat —is 
whom (Krsna); plavah —those whose boat; 

drauni —of Asvatthama; astra —by the missile; viplustam —which was 
scorched; idam —this; mat-ahgam —my body; santana —of the lineage; bijam 
—the seed (the cause); kuru-pandavanam —of the Kurus and of the Pandavas; 
jugopa —protected; kuksim —the womb; gatah —attained; atta-cakrah —by whom 
the cakra is grasped; matuh ca me —and of my mother; yah —who; saranam 
gatayah —who had attained shelter; 

viryani tasya —His exploits akhila-deha-bhajam —among all embodied living 
entities; antah —who is the inside; bahih —who is the outside; purusa-kala- 
rupaih —as the forms of the Purusa and of Time; prayacchatah —who is 
bestowing; mrtyum —death; uta —also; amrtam —liberation; ca —and; maya —is 
yoga-maya; manusyasya —of He whose body; vadasva —kindly narrate; vidvan 
—O learned one. 

vidvan ! me pitamahah yat-plavah samare devavratadyatirathaih 
amarahjayaih timingilaih duratyayam kaurava-sainya-sagaram vatsa-padam 
(iva atyalpam) krtva (tarn sagaram) ataran. yah atta-cakrah me saranam 
gatayah matuh kuksim gatah (san) drauny-astra-viplustam kuru-pandavanam 
santana-bijam idam mad-ahgam (matuh ahgarh) ca jugopa, (tvam) akhila-deha- 
bhajam antar bahih ca purusa-kala-rupaih mrtyum amrtam uta prayacchatah 
maya-manusyasya tasya viryani vadasva. 



In the war against Bhlsma and other outstanding, giant-whale-like 
fighters capable of defeating the gods, my grandfathers, whose boat was Sri 
Krsna, turned the insurmountable ocean of the Kauravas’ army into a 
hoofprint of a calf and crossed it. The Lord, cakra in hand, entered the 
womb of my mother, who was surrendering to Him, and saved my body, 
scorched by Asvatthama’s mystic missile. This very body is the cause of the 
continuation of the Kurus’ and of the Pandavas’ dynasties. Inwardly and 
outwardly, in the forms of the Purusa and of Time, He bestows bliss and 
death to all embodied beings. O sage, kindly narrate the exploits of His. He 
is a man by Maya. 

Srldhara SvamI— 

“Moreover, our family deity is Krsna, therefore a discourse about Him should 
always be heard.” Parlksit speaks with this intention. “They crossed ( ataran 
sma ) after making the ocean of the Kauravas’ army, which was insurmountable 
with Bhlsma and other great warriors who were like the timihgila marine 
creatures ( timihgilaih = timihgila-tulyaih ) and who could defeat the gods 
(amarahjayaih = amaran jayanti ye taih), very small, i.e. insignificant, like a 
hoofprint of a calf ( vatsa-padam krtva = vatsa-padam iva atyalpam krtva ) 
(atyalpam krtva = tucchT-krtya).” 

“Narrate the exploits of His ( tasya viryani vadasva, 10.1.7), that is of Sri 
Krsna, who was their boat (yat-plavah = yah srT-krsnah eva plavah yesam te).” 
This is a syntactical connection with the third verse. 

10.1.6 

With drauny-astra-viplustam and so forth Parlksit says: “He not only 
protected the Pandavas, He also saved my body.” “He by whom the cakra is held 
(atta-cakrah = dhrta-cakrah ) and who had entered in the womb ( kuksim gatah = 
kuksau pravistah) of my mother (matuh me = matuh mama ) saved (jugopa = 
raksitavan ) my body ( mad-ahgam = mat-sarfram ), which was scorched by 
Asvatthama’s mystic missile ( drauny-astra-viplustam = drauneh asvatthamnah 
brahmastrena dagdham ) and which is the primary cause of the dynasty 
(santana-bijam = santanasya nidanam ) of the Kurus and of the Pandavas ( kuru- 
pandavanam ca - kurunam pandavanam ca).” 

10.1.7 

“Talk about ( vada - bruhi) the exploits of He who, inwardly and outwardly 
(antar bahis ca = antah ca bahih ca) as the form of the Purusa and as the forms 



of Time (purusa-kala-rupaih = purusa-rupena kala-rupaih ca )—the plural is 
used with the intent to express the aspects of Time—is giving death, i.e. 
transmigration ( mrtyum = samsaram ), and even liberation (utamrtam = amrtam 
api ) to all living entities ( akhila-deha-bhajam = sarva-praninam).” 

The sense is: antaryami-rupenantar-drstinam muktim bahir-drstmarh ca kala- 
rupena mrtyum dadati yatah, “because He, as the inner controller, gives 
liberation to those whose vision is inward and, as the form of Time, death to 
those whose vision is outward.” Therefore His exploits should only be heard 
with an inner vision. 

Visvanatha CakravartI— 

“I must hear a discourse about Krsna, also because He is my family deity.” He 
speaks with this intention. “Having made the ocean of the Kaurava army, though 
it was hard to cross ( duratyayam = dusparam api ) because of Bhlsma and other 
great warriors who were like timihgila fish ( timihgilaih = timingila-tulyaih) and 
who could defeat the gods ( amaranjayaih = amaran jayanti id taih), like a 
hoofprint of a calf ( vatsa-padam = vatsa-padam iva), they crossed ( ataran ),” 
because: yat-plavah, which means: yah srT-krsnah eva plavah yesarh te, “they 
whose boat is Sri Krsna.” This means: yam samasritah (they took shelter of 
whom). The syntactical connection is with the third verse. For example, it is like 
bhavambudhir vatsa-padam (the third line below) in relation to samasrita ye 
pada-pallava-plavam (the first line below): 

samasrita ye pada-pallava-plavam 
mahat-padam punya-yaso-murareh \ 
bhavambudhir vatsa-padam pararh padarh 
padam padarh yad vipadam na tesam \ \ 

“For those who take shelter of the boat, the abode of the greats, of the 
blossomlike feet of Murari, whose fame is pure, the ocean of material 
existence becomes a calf’s hoofprint. The supreme domain, not the place of 
mishaps, becomes theirs” (Bhagavatam 10.14.58) 

10.1.6 

In this verse, Parlksit says: “I absolutely must hear a discourse about Krsna, 
also because He is my sole protector.” “With the mace—owing to the statement 
in the First Canto: astra-tejah sva-gadaya mharam iva gopatih vidhamantam, 
“Krsna dispersed the power of the weapon with His own mace like the sun 



dissipates fog” (1.12.10)—He who wields the cakra ( atta-cakrah = cakra-dhari) 
protected this—he touches his chest with his index finger—body of mine, which 
was scorched ( viplustam = dagdham ). He also protected my mother’s body 
(matus ca = matur angam ca jugopa).” 

10.1.7 

“Krsna’s exploits should be heard also because He bestows all destinations.” 
The syntactical connection is: akhila-deha-bhajam madhye ye antarahga 
bhaktah ye ca bahir bahirahgah bhakta-drohinah tebhyo ’mrtam mrtyum ca 
prayacchatas tasya viryani vadasva, “Narrate the exploits of He who is giving 
bliss and death to the insiders, the devotees, and to the outsiders, those who 
desire to harm the devotees, among all those who have a body.” 

“As the forms of the Purusa (purusa-kala-rupaih = purusa-rupaih kala-rupaih 
ca) —that is to say as His two-armed forms and four-armed forms—He is giving 
the highest bliss ( amrtam = paramanandam ) to Vasudeva and others, the 
insiders, and as the forms of Time—which appear as direct killers and which are 
pieces of sugar candy that are as if bitter to those whose tongue is afflicted by 
jaundice, in the manner of verses such as: (1) kalo ’ yam id vihvalah, “Kamsa 
became perturbed: ‘He is Time’ (the destroyer of all)” ( Bhagavatam 10.4.3), and 
(2) mrtyur bhoja-pateh, “Krsna was death for Kamsa, the king of the Bhojas” 
( Bhagavatam 10.43.17)—is giving death and then ( uta = anantaram ) liberation 
(amrtam ca = moksarh ca) to Kamsa and others, the outsiders.” 

The present tense in prayacchatah (giving) is used in the sense of nearness to 
the present, according to the rule: vartamana-samlpye vartamana-vad va, “When 
the sense is nearness to the present, the present tense is optionally used to signify 
the near past or the near future” (AstadhyayT 3.3.131) (HNV 709). Or else 
prayacchatah is in the present tense to inform the reader about the eternality of 
the Lord’s pastimes. 

Maya-manusyasya means: may ay a svarupena eva manusyasya, “of He who is 
a man only as His true identity (maya = svarupa).” The Lord is endowed with 
His eternal potency known as Maya, on account of a passage of srud made 
authoritative by virtue of being cited in a commentary of Madhva: maya-mayam 
visnurh pravadand manTsinah. 

Sanatana Gosvaml— 

“Moreover, I should by all means, always, elaborately, and in detail, hear a 
discourse about Sri Krsna, the raison d’etre of our dynasty.” With this in mind 
Parlksit says pitamahah and so on. Samare (in battle) means either dharma- 
yuddhe (in the holy war) or yuddha-madhye (during the war). The adjective 



amarahjayaih (by fighters who defeat gods) is indicative of great heroism. 

In point of devavratadyatirathaih, Bhlsma is extremely difficult to defeat 
because he is fixed in the great vow (lifelong celibacy), the cause of his ability to 
die at will and so on. Devavratadyatirathaih signifies: devavratah adyah 
sresthah yesam atirathanam taih, “with great warriors, the best of whom is 
Devavrata,” since he is the general of the army, and for other reasons also. These 
atirathas are most difficult to defeat also since he protects them. Thus, 
duratyayam means sudustaram api, “although [the Kauravas’ army was] very 
difficult to cross.” The definition of an atiratha is mentioned in Mahabharata: 

ekadasa-sahasrani yodhayed yas tu dhanvinam | 
astra-sastra-pravmas ca maha-ratha iti smrtah \ 
amitan yodhayed yas tu samprokto ’ti rat has tu sah | j 

“He who can take on eleven thousand bowmen and who is skilled in releasing 
missiles and in using weapons is called a maha-ratha, but he who can fight 
against an unlimited number of opponents is declared an atiratha.” 

“After making the ocean of the army of Duryodhana and of other Kauravas 
(kaurava-sainya-sagaram = kauravanam duryodhanadinam sainyam eva 
sagarah tarn )—it is called an ocean because it is unlimited and so on—like a 
calf’s hoofprint ( vatsa-padam = vatsa-padam iva)...” The particle sma is used in 
the sense of either prasiddhi (renown) or iva (like). The sense is they easily 
crossed. The reason they easily crossed is: yat-plavah (they whose boat was 
whom); plava means vahitra (boat). They were like traveling merchants who, 
resorting to a ship, and automatically going along with the breeze, easily cross, 
i.e. quickly cross, the great sea. 

10.1.6 

Here he says: “And specifically, only Sri Krsna is my lifesaver.” His body was 
especially scorched (viplustam = visesena plustam), and even burned, because 
the brahmastra tremendously burns and because it cannot be nullified by anyone 
other than the Lord. 

By the use of the pronoun idam (this), the idea that he took another birth is 
repudiated. Or else idam is used in the sense of direct sensory perception. Any 
doubt is dispelled that way. 

Alternatively the sense of idam is: “The Lord protected this body of mine 
although it is an object of contempt because it is unfit for a life of eternal 
religious principles, ought to be given up, is composed of the five elements, and 
is perishing by itself.” The Lord’s topmost vatsalya is told that way. 



The idea in kuru-pandavanam santana-bijam is: The Kurus’ and the 
Pandavas’ fame and dharma were protected by the Lord’s casting away the fault 
of the destruction of their dynasty. Therefore the Lord protected his body only 
for their benefit. 

Though the Pandavas are Kurus, they are mentioned separately because, 
among the Kurus, they are outstanding. Another reason is that in Mahabharata 
only Duryodhana and others are well known as Kurus, thus only they are to be 
understood as Kurus here as well. That they had no offspring is said in this 
manner. 

Thus the Lord’s exalted compassion is intended to be described insofar as He 
annihilated the villains to the root and performed a beneficial act for the Kurus in 
general, in regard to their next life, by saving the only survivor of their dynasty 
(so that Parlksit may perform the sraddha ceremony for them). 

Moreover, atta-cakrah (He by whom the cakra is held) is stated since He 
almost always wields the cakra. However, He protects only with the mace, in 
accordance with these words in the First Canto: astra-tejah sva-gadaya mharam 
iva gopatih vidhamantam, “Krsna dispersed the power of the weapon with His 
own mace like the sun dissipates fog” ( Bhagavatam 1.12.10). Or else He held 
the cakra out of agitation, on account of His affection for His devotee. 

Moreover, because of ca (and): “He also protected my mother’s body” ( matus 
ca = matur angarin ca jugopa ) inasmuch as by protecting her womb He also 
protected her body. Concerning saranarh gatayah, “[of my mother,] who was 
surrendered,” she surrendered only by saying: “Protect, protect.” Hence the 
purport of these two verses is: “Should I become indifferent to topics about the 
Lord, that would be a lack of gratitude on my part.” 

10.1.7 

While earnestly requesting again, out of eagerness, that His exploits be 
narrated, in this verse he talks about the Lord’s glories. The Lord is giving 
(pracchatah = dadatah) amrta unto all living entities ( akhila-deha-bhajam = 
akhila-jivanam ). Amrtam means either the highest sweetness, devoid of an 
unending series of miseries such as death in the family; a planet of Sri 
Vaikuntha; or love for Sri Krsna’s lotus feet. Owing to the particle ca, in amrtam 
ca, other ideas are considered as well. 

The sense of vadasva is: guhyani api prakasaya, “Reveal His confidential 
pastimes too.” Or else sva is a separate vocative. The idea is either: mad-eka- 
bandho (O my only friend) or mad-eka-dhana (O my only wealth). The sense is: 
“You absolutely must speak so I may be benefited.” 

The rest was already explained by Sri Svamipada. However, the idea is this: 



“Since the Lord, as Paramatma, gives (prayacchatah = dadati yatah ) amrta unto 
the transcendentalists, whose vision is inward due to listening, and so on, to 
topics about Him, and, as the form of Time, death unto those whose vision is 
outward since they do not pay attention to such topics, talk about His exploits.” 

There is another explanation: antar bahis cayani purusa-kala- 
rupani taih, “as the forms of the Purusa and of Time, who are inside and 
outside.” In other words, as forms ( rupaih = murtibhih ) of Bhagavan, such as Sri 
Visnu, which are eternal and are situated within by sravana and so forth, He is 
giving the highest bliss ( amrtam = paramanandam ), and, as the forms of Time, 
such as Yama and others, who are situated without, He is giving diverse miseries 
(mrtyum = vividha-duhkham ) due to the absence of sravana and so forth” 
(antar-bahih-purusa-kala-rupaih = antah-sthitaih sadbhih purusasya srT- 
bhagavatah rupaih kalasya rupaih ca bahih-sthitaih ). 

Or else the syntactical connection is: bahir antas camrtam bahir antas ca 
mrtyum api prayacchatah, “[the exploits] of He who is bestowing bliss 
externally and internally and death externally and internally.” 

Alternatively: purusa-rupena antaryami-drstya ity arthah tadvatam a-kara- 
praslesena amrtyum moksarh sarhsara-nivrtti-laksanarh kalaih pradhanyena 
sahaja-syamala-varnaih rupaih ca srT-raghunathady-avataraih amrtam 
prayacchatah, “[Narrate the exploits] of Him who, as the form of the Purusa, by 
looking at Paramatma, is giving liberation—by a coalescence of the vowel a 
(prayacchato mrtyum = prayacchato ’mrtyum) —characterized by the cessation 
of material life, to those who have that vision, and, as forms that are naturally 
dark blue in most cases, i.e. the Avataras such as Sri Raghunatha, is giving amrta 
[unto those who see Them].” In this way the connection is in conformity with 
the sequence (there is a parallel between antar bahih and amrtyum amrtam). 

Maya-manusyasya means: mayaya nitya-saktya manusyasya, “of He who has 
a body by Maya, an eternal potency.” For example it is said in a Tantra: 

yoga-maya ca maya ca tatheccha-saktir eva ca \ 
kamala-bhumi-saktyadyair vidvadbhih saiva giyate || 

“She, Yogamaya, Maya, and Iccha-sakti, is described by scholars as the 
potencies called Kamala, Bhumi, and so on.” 

Thus maya-manusyasya signifies: svecchaya manusyasya iva, “of He who is 
as if a human by His own will,” because in truth He is beyond human dharma. 
Alternatively: mayamanusyasya, which means: mayaya api amanusyasya 
manusya-lokatitasya, “of He who is not a man, also by maya (His own will), i.e. 



of He who is beyond the world of humans,” since He manifests godly might in 
His pastimes such as directly climbing on Sri Garuda, defeating Rudra in battle, 
bewildering Brahma, etc. 

Or else maya signifies either vicitra-lila vividha (wonderful and diverse 
pastimes) or vicitra-kaitavam (amazing deceit). For instance, in His two-armed 
form He gave instructions about moral duty ( dharma ), even at the beginning of 
rasa-krida, thus maya-manusyasya denotes: tad-yuktasya manusyasya dvi- 
bhujatvadina manusyakarasya, “of He who has a human form, by being two- 
handed and so on, which has wonderful and diverse pastimes, or else which is 
endowed with an amazing deceit.” 

Alternatively maya means day a (compassion), Visva says: maya dambhe 
krpayam ca, “Maya means dambha (deceit, cheating), and krpa (mercy)” ( Visva- 
kosa ). The sense is: “of He who is manifesting a human form out of compassion 
( maya-manusyasya = dayaya manusyakaram prakatayatah ).” 

On account of a special aisvarya by bestowing death and bliss in this manner 
and on account of a special sweetness as a maya-manusya, a distinct glory, by 
the fact that the same person is both the Avatarl and an Avatara, is stated. 

JIva Gosvaml— 

This is one set of three verses. “Moreover, I should by all means, always, 
elaborately, and in detail hear a discourse about Sri Krsna, the raison d’etre of 
our dynasty.” Parlksit speaks with that in mind. The adjective amarahjayaih (by 
fighters who defeat gods) is indicative of great heroism. 

In point of devavratadyatirathaih, Bhlsma is extremely difficult to defeat 
because he is fixed in the great vow, the cause of his ability to die at will and so 
on. Devavratadyatirathaih signifies: devavratah adyah sresthah yesam 
atirathanarh taih, “with great warriors, the best of whom is Devavrata.” These 
atirathas are most difficult to defeat also since he protects them. Thus, 
duratyayam means sudustaram api, “although it was very difficult to cross.” The 
definition of an atiratha is mentioned in Mahabharata: ekadasa-sahasrani ... 
(see above). 

Kaurava-sainya-sagaram means: kauravanam duryodhanadmam sainyam eva 
sagarah tarn, “the army of Duryodhana and of other Kauravas, which is an 
ocean,” since it is very large and so on. Sma has the sense of prasiddhi (renown). 

Regarding yat-plavah (they whose boat is He), plava (boat) denotes tarana- 
sadhana (a means of crossing). Further, the fact that He is the means of crossing 
does not signify that, as one who is similar to a boat, He is a carrier. Rather, by 
virtue of a special might, there is only a dissimilarity: That is what he says, 



“after making it like the hoofprint of a calf ( vatsa-padam krtva = vatsa-padam 
iva krtva),” because of effortlessly crossing. 


10.1.6 

(Additions are underlined only in regard to this verse.) 

Here he says: “Specifically, only Sri Krsna is also my lifesaver.” His body was 
especially scorched (viplustam = viseseria plustam), and even burned, because 
the brahmastra tremendously burns and because it cannot be nullified by anyone 
other than the Lord. 

By the use of the pronoun idam (this), the idea that he took another birth is 
repudiated. Or else idam is used in the sense of direct sensory perception, thus 
any doubt is dispelled. 

Kuru-pandavanam santana-bijam, which means kurv-admam santana-bijam 
(the seed of the descendants of Kurus and so on), is the reason for His 
compassion, and that compassion is the reason for his appreciation for his own 
body. The gist is: The Kurus’ and the Pandavas’ fame and dharma were 
protected by the Lord’s casting away the fault of the destruction of their dynasty. 

Though the Pandavas are Kurus, they are mentioned separately because, 
among the Kurus, they are outstanding. They are both Kurus and different from 
the Kurus, like the difference between Brahmanas and Sannvasls . The fact that 
they had no offspring is said in this way. The Lord’s exalted compassion is 
intended to be described by that, because He annihilated the villains to the root 
and, in a different wa y, performed a beneficial act for the Kurus in general, in 
regard to their next life, by saving the only survivor of their dynasty. 

Moreover, atta-cakrah (He by whom the cakra is held) is mentioned because 
He almost always wields the cakra. However, He protects only with the mace 
because it is stated in the First Canto: astra-tejah sva-gadaya mharam iva 
gopatih vidhamantam, “Krsna dispersed the power of the weapon with His own 
club like the sun dissipates fog” ( Bhagavatam 1.12.10). Or else He held the 
cakra out of agitation, due to His affection for His devotee. Moreover, because 
of ca: “He also protected my mother’s body” ( matus ca = matur aiigarh ca 
jugopa) inasmuch as by protecting her womb He also protected her body, 
otherwise she would have wanted to die, followin g her husband . Consequently 
the purport of these two verses is: “Should I become indifferent to topics about 
the Lord, the result would be a lack of gratitude on my part.” 

10.1.7 

Someone might argue: “True, a discourse about the Lord’s qualities should 
certainly be welcomed by those who have no material desire ( nivrtta-tarsa ), and 



so on, and His personal secrets are to be received by persons like you, but those 
narrations should remain concealed out of fear of those who are averse to Him.” 
Expecting such a response, with high eagerness he requests him for the sake of 
inspiring such persons also. 

The Lord is giving (pracchatah = dadatah ) amrta unto all living entities 
(akhila-deha-bhajam = akhila-jivanam). Amrtam means either the highest 
sweetness, devoid of an unending series of miseries such as death; a planet of Sri 
Vaikuntha; or love for Sri Krsna’s lotus feet. Owing to the particle ca, in amrtam 
ca, other ideas are considered as well. 

The sense of vadasva is: guhyani api prakasaya, “Reveal His confidential 
pastimes also.” The imperative tense takes place by the rule that begins: 
bhasanopasambhasa, “Atmanepada endings are applied after the verbal root vad 
when the sense is either bhasana (bringing to light, revealing), upasambhasa 
(consoling, reconciling), jhana (knowledge), yatna (exertion), vimad 
(disagreement), or upamantrana (inviting, alluring)” ( bhasanopasambhasa- 
jhana-yatna- 

vimaty-upamantranesu vadah, AstadhyayT 1.3.47; HNV Brhat 1150). 

Or else sva is a separate vocative. The idea is either: mad-eka-bandho (O my 
only friend) or mad-eka-dhana (O my only wealth). As a result the idea is: “You 
absolutely must speak so that I may be benefited.” The substance of the vocative 
vidvan (O learned person) is: “All those exploits are already known to you.” 

The rest was already explained by Sri Svamipada. However, the idea is as 
follows: “Since the Lord, as Paramatma, gives (prayacchatah = dadati yatah ) 
amrta unto the transcendentalists, whose vision is inward due to listening, and so 
on, to topics about Him, and, as the form of Time, death unto those whose vision 
is outward since they do not pay attention to such topics, therefore talk about His 
exploits, for the purpose of an inner vision.” 

There is another explanation: antar bahis ca yani purusa-kalayo rupani taih, 
“as the forms of the Purusa and of Time, who are inside and outside.” In other 
words, as forms ( rupaih = murtibhih ) of Bhagavan, such as Sri Visnu, which are 
eternal and are situated within by sravana and so forth, He is giving the highest 
bliss ( amrtam = paramanandam), and, as the forms of Time such as Yama and 
others, who are situated without, He is giving various miseries ( mrtyum = 
vividha-duhkham ) due to the absence of sravana and so on ( antar-bahih-purusa- 
kala-rupaih = antah-sthitaih sadbhih purusasya srT-bhagavatah rupaih kalasya 
rupaih ca bahih-sthitaih).” 

Or else the meaning is: antar bahis camrtam bahir antas ca mrtyum api 
prayacchatah, “[the exploits] of Him who is bestowing bliss externally and 
internally and death externally and internally.” 



Maya-manusyasya signifies: may ay a eva manusyasya prasiddha- 
prakrta-manusyataya pratitasya, “of He who is a man—i.e. of He who is 
perceived as a well-known, material man—only by Maya,” because although He 
voluntarily has pastimes of human behavior He is beyond the attributes of 
material nature. 

Alternatively: mayamanusyasya. This means: tadrsa-manusya-prakasikaya 
mayaya api amanusyasya manusya-lokatitasya, “of He who is not a man—i.e. of 
He who is beyond humans—even by Maya, who reveals such a man,” since He 
manifests godly might sometimes, by directly climbing on Sri Garuda, defeating 
Rudra in battle, bewildering Brahma, and so on. 

Another explanation is that maya means daya (compassion), from the 
definition in Visva-prakasa: maya dambhe krpayam ca, “Maya means deceit, 
and mercy.” The sense is: “of He who is manifesting a human form out of 
compassion ( maya-manusyasya = dayaya manusyakaram prakatayatah).” 

Or else, maya means jndna (knowledge; sheer cognizance), in accordance 
with Tri-kanda-sesa: maya syac chambari-buddhyoh, “Maya means sambarT 
(magic) and buddhi (understanding).” The Nighantu states: maya tu vayunam 
jnanam, “Maya, vayunam, and jnanam are synonymous.” Thus maya- 
manusyasya denotes: mayayam jnanavasthayam api manusyasya, narakrti- 
parabrahmatvat tad-rupatvena eva sphuratah, “of He who is [understood as] a 
man even in the state of trance; in other words, of He who, on account of being 
Para-Brahman in a human form, flashes in the mind only as that form.” 

Another interpretation is as follows: Akhila-deha-bhajam denotes any living 
entity. Without restriction, He brings about the fall of the bodies ( mrtum 
prayacchatah = deha-patam kurvatah ) of some of them, such as Sri Bhlsma and 
Drona, whose bodies are difficult to terminate on account of their ability to die at 
will, and also bestows liberation ( utamrtam = moksam api ) to some, like Kamsa, 
whose liberation is highly unlikely since they are opposed Him. “Narrate such 
willful deeds of His ( viryani = tadrsani viryani = tadrsani svacchanda-caritani), 
who—because of ca (in amrtam ca) —is also bestowing, to Putana and others, 
the destination of the topmost devotees.” 

The reason for that is: purusa-kala-rupaih, which means: purusa-rupaih 
paramanv-adi-bhedena kala-rupaih ca antar bahih ca sthitasya, “of Him who, 
as the forms of the Purusas—by the style in passages such as: visnos tu trini 
rupani purusakhyani, “The three forms of Visnu are known as the Purusas”— 
and as the forms of Time, by the varieties of paramanu and so on ( Bhagavatam 
3.11.1-7), is situated inwardly and outwardly.” 

The gist is: What is brought about inwardly and outwardly unto living entities 
is only in accordance with His will. And that is fitting. The rest of the 



explanation is the same. 

On account of a special aisvarya by bestowing death and bliss in that way, and 
on account of a special sweetness as the man that He is, and out of amazement 
because the same one is both the Avatarl and an Avatara, since the Lord, while 
remaining in His original identity in His own abode, manifests in this world not 
only as the Purusas but also personally, at that time Parlksit also showed his 
distinct enthusiasm for hearing about the Lord’s earlier glories. 

Krama-sandarbha — 

With the words vatsa-padam krtva, which signify vatsa-padam iva krtva, 
Parlksit says He is not an ordinary boat: He is a boat only because He is a means 
of crossing, not because of a similarity with a carrier. The compound yat-plavah 
can optionally be analyzed as: yena sahayena plava utplutir yesarin te, “they 
whose jumping over was done with whom, who was a helper.” 

10.1.7 

The Lord bestowed bhakti to Putana. 

What is brought about inwardly and outwardly unto living entities is only in 
accordance with His will. In the same way, the perception of Him, Para-Brahman 
in a human form, as one who has a material body takes place only by Maya: 
That is what he says with maya-manusyasya. Consequently the Lord’s exploits, 
which cause those who strive for their own welfare to take sole shelter of the 
Lord also after seeing such an aisvarya of His, must be heard. 

Baladeva Vidyabhiisana — 

In accordance with the statement in Nighantu: maya tu vayunam jhanam, 
“Maya, vayunam, and jhanam are synonymous,” maya-manusyasya means 
vijhana-rupa-manusyasya, “of He who is a human in the form of sheer 
consciousness,” also because of texts such as: tarn ekarh govindam sac-cid- 
ananda-vigraham, “Him, the unique Govinda, who has an eternal and conscious 
body of bliss” ( Gopala-tapani Upanisad 1.33). 

SrTnatha Pandita — 

10.1.7 

Since a discourse about His qualities is only for Vaisnavas—at that time they 
are indifferent to haters—he should make that discourse heard. That is what he 
says in this verse. 



Vidvan (O learned one) is a vocative. Being learned signifies being dedicated 
to Bhagavan. For instance: sa vidya tan-matir yaya, “Knowledge is that by 
means of which there are thoughts about Hari” ( Bhagavatam 4.29.49). 

Vadasva means: yatna-purvam kathaya, “Effortfully narrate.” The 
atmanepada takes place by the rule: jhana-yatnopacchandenesu vadah, 
“Atmanepada endings are used after the verbal root vad in the senses of jhana 
(knowledge), yatna (effort), and upacchandana (persuasion).” 

Alternatively, sva is a separate vocative: sarva-bhiitanam atman (O soul of all 
living entities), because it is said: tan-mayataya taravo ’bhinedus tarn sarva- 
bhuta-hrdayam munim anato ’smi, “The trees echoed [Vyasa’s calling], due to 
being infused with Sukadeva. I bow to that sage who is in the hearts of all” 
(Bhagavatam 1.2.2). 

Purusa is a vocative. Being a purusa means being one who delivers others by 
means of eminent instructions. “Narrate the exploits of He who, as dark blue 
forms ( kala-rupaih = syamala-rupaih ) inside and outside, is bestowing death by 
not showing Himself and bliss ( amrtam = anandam ) by showing Himself, to all 
living entities.” Amara-kosa states: krsne mlasita-syama-kala-syamala-mecakah, 
“Nila, asita, syama, kala, syamala, and mecaka are used in the meaning of krsna 
(dark blue, black, dark)” (1.5.14). The plural in kala-rupaih suggests an 
abundance of being in that way insofar as His dark blue splendor keeps 
increasing. 

There is another rendering. “Narrate the exploits of He who is giving death 
and bliss to those who, among all embodied beings ( akhila-deha-bhajam = 
akhila-deha-bhajam madhye ), are insiders ( antar = antarahganam ) and outsiders 
(bahir = bahiraiigandm)”. Here the connection between antar bahir and mrtyum 
amrtam is out of order: It is to be construed without regard for the sequence, 
much like: pravisa pindim grham bhaksya, “Enter the house and eat a ball of 
rice” (and not “Enter the ball of rice and eat the house,” as the order suggests). 
The insiders are the Pandavas and the outsiders are the Kurus. As such it is an 
elaboration of the previous verse. 

Or else kala denotes the potency of Time, because it is said: kalo ’smi loka- 
ksaya-krt, “I am Time, the destroyer of the worlds” ( Bhagavad-gTta 11.32). 

Mayamanusyasya means: may ay a api amanusyasya (of He who is not a man, 
even by Maya). 

Brhat-krama-sandarbha — 

Maya-manusyasya is said in reference to: gudham param brahma manusya- 
lihgam, “The supreme Brahman, who is concealed and who has human 



characteristics” ( Bhagavatam 7.10.48). Alternatively, ma-ya-manusyasya 
signifies: ma laksmTh sobha tasyah yd praptih taya manusyakrteh, “of He who 
has a human form with a gain of splendor.” 

Maya-manusyasya is said in reference to: gudharh pararh brahma manusya- 
lihgam, “The supreme Brahman, who is concealed and who has human 
characteristics” ( Bhagavatam 7.10.48). Alternatively, ma-ya-manusyasya 
signifies: ma laksmTh sobha tasyah yd praptih taya manusyakrteh, “of He who 
has a human form with a gain of splendor.” 

In regard to His form as Time, the following verse is also to be considered: 

bhagavan jhata-sarvartha Tsvaro ’pi tad-anyatha \ 
karturh naicchad vipra-sapam kala-rupy anvamodata \ \ 

“Although omnipotent, the Lord, who knows the purpose of everything, did 
not wish to do it in another way. He, a form of whom is Time, sanctioned the 
Brahmanas’ curse” ( Bhagavatam 11.1.24). 

As the Purusa, Sri Narayana, He is giving liberation ( amrtam = moksam ); as 
the potency of Time He is giving death; and as His own form, the holder of the 
flute (rupa = svarupa = tamala-syamala-vamsT-vilasa-rupena), He gives bliss 
(ca = anandam). 

Vijayadhvaja Tirtha — 

“He who was the object of my vision should be understood (me yah = meyah 
= jheyah ) by me.” 

VTra-Raghava — 

Amarahjayaih signifies: devan api jeturh samarthaih, “with them who were 
even able to defeat gods.” 

Vallabhacdrya — 

The amarahjayas are Bhlsma and others. Their defeating a demigod is a 
cause, as it were, of their name. The suffix [kh]a[s] is applied by the rule that 
begins: samjhayam bhr-te-vr-ji (AstadhyayT 3.2.46). The meaning of amarahjaya 
is: devdn api jayanti, “They even defeat the gods.” In addition, they cannot be 
opposed by weapons given by the gods. Their ability to make Bhlsma abandon 



his own dharma is mentioned with this adjective. 

Devavrata is Bhlsma. The derivation is: deva-vat satya-sahkalpa-ruparh 
vratarh yasya, “he who, like a demigod, has a vow in the form of satya-sahkalpa 
(being one whose resolve comes true).” 

Anvitartha-prakasika — 

Since amaranjaya is not a name, the application of the suffix [kh]a[c] is 
poetic license. 

ANNOTATION 

The suffix [kh]a[c] is a replacement of [kh]a[s]. In the case of amaranjaya, it 
does not matter which one is used. The rule is: samjhayam bhr-te-vr-ji-dhari- 
sahi-tapi-damah, “[When the first word in the compound is in the accusative 
case, the suffix [kh]a[c] is applied] in the sense of a name, after the verbal roots 
bhr, te, vr, ji, dhr in a causative form, sah, tap, and dam” (AstadhyayT 3.2.46). 
Examples are visvambhara (Visnu, who maintains everything), mrtyuhjaya 
(Siva, who conquers death), purandara (Indra, who tears cities apart), and 
vasundhara (the Earth, who bears wealth) (HNV 860-861), instead of visva- 
bhara, mrtyu-jaya, pura-dara, and vasu-dhara, because the indicatory phoneme 
kh ordains the affix m[um] after the first word in the compound (AstadhyayT 
6.3.66-67). By contrast, amaranjaya is not a specific epithet of anyone. 

10.1.8 

rohinyas tanayah prokto ramah sahkarsanas tv ay a \ 
devakya garbha-sambandhah kuto dehantararh vina \ \ 

rohinyah —of Rohini; tanayah —the son; proktah —was mentioned; ramah — 
Rama; sahkarsanah —Sankarsana; tvaya —by you; devakyah —of DevakI; garbha 
—with the womb; sambandhah —a connection; kutah —how; deha-antaram 
—another body; vina — 
without. 

Ganga Sahaya (Anvitartha-prakasika )— 

(yah) sahkarsanah ramah (bhavati, sah) tvaya (purvarh navama-skandhe) 
rohinyah tanayah proktah. (tasya eva) devakyah garbha-sambandhah (proktah . 
sah garbha-sambandhah) dehantararh vina kutah (ghatate)? {kimva: (yah) 
ramah sahkarsanah tvaya rohinyah tanayah proktah, (sah eva) devakyah (api 



tanayah bhavati. atah) dehantararh vina dvayoh garbha-sambandhah kutah 
(ghatate)?} 

You said that Rama, Rohinl’s son, is Sankarsana. How could He have a 
connection with Devakl’s womb without another body? 

SrTdhara SvamT — 

Someone might say: “Rama was described as Rohinl’s son in the following 
verse: 


balam gadarh saranam ca durmadam vipulam dhruvam | 
vasudevas tu rohinyarh krtadin udapadayat \ \ 

“In RohinI, Vasudeva begot Bala, Gada, Sarana, Durmada, Vipula, Dhruva, 
Krta, and others.” ( Bhagavatam 9.24.46) 

Then His connection in Devakl’s womb was mentioned: 

vasudevas tu devakyam asta putran ajfjanat 11 
kfrtimantam susenam ca bhadrasenam udara-dhih \ 
rjum sammardanam bhadram sankarsanam ahTsvaram || 
astamas tu tayor asit svayam eva harih kila \ 

“High-minded Vasudeva fathered eight sons in DevakI: KIrtiman, Susena, 
Bhadrasena, Rju, Sammardana, Bhadra, and Sankarsana, the lord of snakes. 
However, the eighth son of Vasudeva and DevakI was Hari, the Lord in person.” 
(Bhagavatam 9.24.53-55) 

How could that happen?” That is the objection. 

Visvanatha CakravartI — 

In four verses, he inquires about details. “He was mentioned (proktah) ...” in 
the Ninth Canto. “Though He is among Devakl’s sons, in reference to 
sankarsanam ahTsvaram (Bhagavatam 9.24.54), Sankarsana’s connection with 
Devakl’s womb was told: How could that happen?” That is the objection. 


Sanatana Gosvami — 



In four verses, he inquires about details. Sankarsana was one of Sri DevakTs 
sons: sankarsanam ahTsvaram (Bhagavatam 9.24.54). He who was described 
with the name Sankarsana is that Rama, the son of Rohinl.” In this way a 
difference between them is rejected. 

JTva Gosvami — 

(Additions are underlined.) 

In four verses, he inquires about details. Sankarsana was one of Sri DevakTs 
sons: sankarsanam ahTsvaram (Bhagavatam 9.24.54). The sense is: “He who 
was described with the name Sankarsana is Rama, known as Bala, That same 
one was mentioned by you as RohinTs son .” Thus any possible difference 
between them is rejected. 


10.1.9 

kasman mukundo bhagavan pitur gehad vrajarh gatah \ 
kva vasarh jhatibhih sardharh krtavan satvatarh patih || 

kasmat —why; mukundah —Mukunda; bhagavan —the Lord; pituh —of His 
father; gehat —from the house (or after leaving the house); vrajam —to Vraja; 
gatah —went; kva —where?; vasam —residence (or residing); jhatibhih sardham 
—with the relatives; krtavan —did; satvatam —of devotees; patih —the master. 

mukundah bhagavan pituh gehad vrajam kasmad gatah ? (sah) satvatarh patih 
jhatibhih sardharh kva vasarh krtavan ? 

Why did Lord Mukunda leave His father’s house and go to Vraja? Where 
did He, the protector of devotees, reside with His kin? 

Srldhara SvamT — 

The gist of kasmat (why) is: because suspecting that the Lord feared Kamsa 
makes no sense. 

Visvanatha CakravartI — 

[The verse is understood as a double meaning:] (1) pitur vasudevasya gehad 
vrajarh mahavanam gatah, “He went to Vraja, Mahavana, from Vasudeva’s 
dwelling,” and (2) vrajam gato ’pi pitur nandasya gehat jhatibhir gopaih sakam 
kva vasam krtavan, “Although He went to Vraja, where did He settle with the 
cowherds (jhatibhih = gopaih ) after leaving Nanda’s house [in Mahavana]?” 



Sanatana Gosvami — 


‘Mukunda’ means muktim data (He has the habit of granting liberation). The 
drift is: It is proper to stay in Mathura to give liberation to Kamsa, but it is 
improper to go to Vraja. As a double meaning, ‘Mukunda’ means: mu mukti- 
sukham ku kutsitam yasmat sah mukuh tarn premanandam dadati, “He gives 
premananda (the bliss of love),” by the derivation: “that because of which the 
joy of liberation (mu = mukti-sukham ) is contemptible (ku = kutsitam).” The 
sense is: He ought to go to Vraja. In addition: What reason did He invent as a 
pretext? 

Satvatam patih means bhaktanarh palakah, “He is the protector of the 
devotees,” for the sake of protecting the Yadavas, His own devotees. Or else 
satvatam patih means: yadavanam svamT, “the master of the Yadavas.” The idea 
is: “He must have lived with them.” 

JJva Gosvami — 

‘Mukunda’ means muktim data (He has the habit of granting liberation). The 
drift is: It is proper to stay in Mathura to give liberation to Kamsa, but it is 
improper to go to Vraja. The eighth and ninth chapters of this Canto should be 
understood as the reply to that. 

Or else, since mukunda is in the group of prsodaradi words, Mukunda can 
mean: mukti-sukham kutsitam yasmat sah mukuh tarn premanandam dadati, “He 
gives premananda, That because of which the joy of liberation is contemptible 5 .” 
As a double meaning, the sense is: He ought to go to Vraja, but He invented 
some reason as a pretext. The reason, in terms of being the answer to that also, is 
inferred: In His mother and father, the Lord caused the rise of fear of Kamsa. 

Pituh (of the father) is said from the viewpoint of imitating the act of taking 
birth as one who manifests with His kin, but from the viewpoint of bhava-tattva 
the king of sages will say: nandah sva-putram adaya prosyagata udara-dhih, 
“Coming back from his journey, high-minded Nanda took His son [on his lap]” 
(Bhagavatam 10.6.43). In the first opinion, here kva (where?) signifies: kim 
visiste sthane, “In which specific place [did He reside in Vraja]?” The relatives 
(jhatayah ) are the cowherds and the Yadavas. The sense is: Details about 
Vrndavana and Dvaraka, where He severally resided with the cowherds after 
leaving Brhadvana and with the Yadavas after leaving Mathura, should be told 
(gehat is carried forward to this sentence and stands for: brhadvanam parityajya 
tatha mathuram parityajya). 

However, in the Lord’s opinion, in reference to: jhatTn vo drastum esyamah, 
“We shall come to see all of you, Our kinsmen” (Bhagavatam 10.45.23), only 



the cowherds are the foremost kin. Therefore it’s understood that the first 
sentence refers to the specific place of Vrndavana where the Lord lived after 
leaving Brhadvana. This is about to be described by Sri Suka himself. 

Satvatam patih means: bhaktanam palakah (the protector of devotees). The 
idea is: To protect His own devotees, residing with them was suitable for fitting 
pastimes with them. 

The answers to these questions should be looked into in the statements of 
Srlman Upananda and in those of the Lord. 

Krama-sandarbha — 

Pituh is uttered by the king from the viewpoint of imitating taking birth, not 
from the viewpoint of bhava-tattva. With that concept the king of sages will say: 
nandah sva-putram adaya prosyagatah (Bhagavatam 10.6.43). In that regard it 
is explained in Krsna-sandarbha that only Vrajesa is the principal father, since 
only bhava is primary. 

The sense of “Where did He reside with His kin?” is: “How were Vrndavana 
and the City of Dvaraka, where He resided with the divine cowherds and with 
the Yadavas respectively?” ( kva = katham-bhute vrndavane dvaraka-nagare ca ) 

Baladeva Vidyabhiisana — 

“For which reason ( kasmat = kasmad hetoh ) did the Lord go to Vraja, i.e. 
Brhadvana, from Vasudeva’s dwelling?” And since it will be said: nandah sva- 
putram adaya, “Nanda, taking his son” ( Bhagavatam 10.6.43), pituh also refers 
to Nanda: “In which specific place ( kva = kim visiste sthane) did the Lord 
establish His residence with the cowherds, His relatives, after they left Nanda’s 
house in Brhadvana?” 

Srmatha Pandita — 

Regarding satvatam, the nominal base satvata signifies: san srT-krsnah 
upasyatvena vartate yesarh te satvatah vaisnavah, “They for whom Sri Krsna 
(sat = Sri Krsna) exists as the object of worship are called satvatas,” which 
signifies the Vaisnavas. Then satvata denotes: satvatam matam, “the Vaisnavas’ 
opinion” [by applying the suffix a[n] in the sense of tasyedam (this is related to 
that) (AstadhyayT 4.3.120) after satvata, and the form remains the same]. The 
suffix [k]vi[p] is added, then the suffix [n]i[c] is appended in the sense of tad 
acaste (“he speaks about that”) and the resultant form is satvat. Thus the 
meaning of satvatam patih is: “the Lord of those who explain the Vaisnavas’ 



opinions.” 

ANNOTATION 

The Satvatas are the Yadavas. King Satvata was in Yadu’s line (Bhagavatam 
9.24.8). By extension, the term Satvata denotes the devotees. However, since the 
genitive case plural of satvata is satvatanam, the acaryas give interpretations of 
satvatam to avoid resorting to the explanation of poetic license. Visvanatha 
CakravartI says Sat is Paramatma, made from the sautra verbal root sat 
mentioned in AstadhyayT 3.1.138. A Satvat is a devotee of Paramatma ( Sarartha- 
darsinT 1.1.12). 

This interpretation is taken from Siddhanta-kaumudT 2900. Srlnatha Pandita’s 
explanation is a paraphrase of Srldhara Svaml’s commentary in the First Canto: 
satvanto bhaktah. svarthe ’n raksasa-vayasadi-vat, “The Satvats are the 
devotees. The affix a[n] is applied (to make the form Satvata) without a change 
in meaning, just like in raksasa and vayasa (bird)” ( Bhavartha-dTpika 1.1.12). 
Regarding Srlnatha Pandita’s satvat, the rule is: akhyanat krtas tad acaste (nic) 
krl-luk prakrti-pratyapattih prakrti-vac ca karakam, “In the sense of tad acaste 
(“he speaks about that”), the suffix [n]i[c] is applied after a word ending in a 
krt suffix and which has the sense of ‘telling’. Then the krt suffix is elided, 
the word reverts to its basic form and, appearing like its basic form, has an 
active sense” (Varttika 3.1.26). In this way the word satvatam, from the 
nominal base satvat, is proper. 

The Lord is called Sat either because He is the Absolute Truth or because 
He is a savant. The respective definitions are: 

(1) satye sadhau vidyamane prasaste ’bhyarhite ca sat, “Sat means: satya 
(truth; Absolute Truth), sadhu (saintly person; or good), vidyamana (existing), 
prasasta (eminent), and abhyarhita (venerable)” (Amara-kosa 3.3.83); 

(2) vidvan vipascid dosa-jnah san sudhfh kovido budhah, dhiro manfsT jnah 
prajnah, sahkhyavan panditah kavih, dhTman surih krt! krstir labdha-varno 
vicaksanah, dura-darsT dirgha-darsT, “[The following words are synonymous 
and mean a learned person:] 

vidvan, vipascit, dosa-jna, sat[r], sudhT, kovida, budha, dhlra, mamsin, 
jna, prajna, sankhyavan, pandita, kavi, dhTman, suri, krtin, krsti, labdha- 
varna, vicaksana, dura-darsin, and dirgha-darsin” ( Amara-kosa 2.7.5-6). 

10.1.10 

vraje vasan kim akaron madhu-puryam ca kesavah \ 



bhratararh cavadhit kamsam matur addhatad-arhanam 


vraje —in Vraja; vasan —while residing; kim akarot —what did He do; madhu- 
puryam —in Mathura; ca —and; kesavah —Kesava; bhrataram —the brother 
(cousin); ca —and; avadhit —killed; kamsam —Karhsa; matuh —of His mother; 
addha —personally; a-tat-arhanam —who did not deserve that. 

kesavah vraje vasan kim akarot ? (tatha sah) madhu-puryam ca (vasan kim 
akarot)? (sah svasya) matuh bhratararh atad-arhanam kamsam addha (kasmad) 
avadhit ? 

What did Kesava do while residing in Vraja, in Mathura, and in 
Dvaraka? And why did He personally kill Kamsa, His mother’s cousin? 
Kamsa did not deserve it. 

SrTdhara SvamT — 

Karhsa was the brother (the cousin) of the Lord’s mother, so he did not 
deserve to die ( atad-arhanam = vadhanarham). “Why did He directly (addha = 
saksat ) kill him (avadhit = kasmad avadhit)?” 

Visvanatha CakravartI — 

Madhu-puryam ca means: madhunam puryarh mathurayam dvarakayam ca, 
“in Mathura and in Dvaraka, two cities of the Madhus.” “Why did He kill 
(avadhit = kasmad avadhit) Karhsa, the mother’s brother?” He did not deserve to 
die (atad-arhanam = vadhanarham), since he was the maternal uncle. 

Sanatoria Gosvami — 

In two verses he says: “Since it is very well-known that the Lord was in 
Mathura for some time and was subsequently in Dvaraka, narrate everything the 
Lord did in these places.” Regarding madhu-puryam ca vasan, what He did 
elsewhere at the time of residing in those places is included. 

The name Kesava is derived as follows: ka is Brahma and Tsa is Rudra: kesau 
vayate sva-mahimna vyapnoti id kesavah, “Kesava is He who pervades (vayate 
= vyapnoti) Brahma and Siva by His glory.” Alternatively, va is used in the 
sense of asd (it exists, i.e. He has): tau sevakottamataya vidyete yasya, “He has 
Brahma and Siva as foremost servants.” Being Paramesvara is stated that way. 
Therefore, because He resided in these places, there must have been amazing 



feats in Madhu Purl. Addha means svayam eva (in person). 

Jiva GosvamT — 

In two verses he says: “Additionally, narrate everything the Lord did in these 
places.” Vraje (in Vraja) denotes “in Brhadvana and in Vrndavana,” and madhu- 
puryam ca signifies: “in Mathura and in Dvaraka.” Madhu-puryam denotes the 
city of the Madhus. What He did elsewhere at the time of residing in those 
places is included. 

The name Kesava is derived as follows: ka is Brahma and Tsa is Siva: kesau 
vayate sva-mahimna vyapnoti id kesavah, “Kesava is He who pervades ( vayate 
= vyapnoti ) Brahma and Siva by His glory.” Alternatively, va is used in the 
sense of asti (it exists): tau sevakottamataya vidyete asya, “He has Brahma and 
Siva as foremost servants.” Being Paramesvara is stated that way, so there must 
have been amazing feats there. 

In the second half of this verse, the syntactical connection is linked to the first 
half: kim is supplied to avadhit, but in this case it means ‘why’ on account of a 
difference of meaning due to the difference of the modifier (kim, in the verse, 
means ‘what’, because it is connected with akarot (He did), but the added kim 
means ‘why’ because it is linked to avadhit ). The word kasmat in Srldhara 
Svami’s commentary refers to the same explanation. As for the reading kasmat, 
his commentary is clear. Addha means svayam eva (in person). 

Vallabhacarya — 

Kasmat (why) is carried forward from the previous verse. 

ANNOTATION 

Regarding the derivation of Kesava, Jiva GosvamT says: kesika-kesi- 
kesavantas ca prayujyante, “Kesika, KesI, and Kesavan are also used” (HNV 
1229 vrtti). Kesavan is made with the suffix mat[up], and the three other 
suffixes, such as va in kesava, are replacements of mat[up], which is ordained 
either in the sense of tad asyasti (he has that) or tad asminn asti (he contains 
that). However, there is a restriction in using these suffixes; it is not that kesava 
simply means “one who has hair.” The sense must correspond to one of six 
specific meanings: (1) abundance ( bhuman ), (2) criticism ( ninda ), (3) praise 
(prasamsa ), (4) permanent connection ( nitya-yoga ), (5) eminence (atisayanam), 
(6) temporary connection ( samsarga ), or (7) the desire to express a state of 
existence ( asti-vivaksa ) (HNV 1225). For example, Jiva GosvamT specifies that 
in regard to Sri Krsna, bhagavan is used in the sense of permanent connection 



(HNV 1225 vrtti). 

Sankaracarya explains kesava as follows: abhirupah kesah yasya sa kesavah, 
kesad vo ’nyatarasyam id va-pratyayah prasamsayam. yadva, kas ca as ca Tsas 
ca tri-murtayah kesas te yad-vasena vartante sa kesavah, “Kesava is He whose 
hair is attractive. The rule is: kesad vo ’nyatarasyam, “Optionally, va is applied 
after kesa (hair)” (As tadhyay 15.2.109; kesader vo va, HNV 1229). The suffix va 
is used in the sense of prasamsa (praise). Alternatively: He under whose control 
Brahma ( ka ), Visnu (a), and Siva ( Tsa ) abide is Kesava.” (commentary on Visnu- 
sahasra-nama-stotra 16) 

The word asti in JIva GosvamTs and Sanatana GosvamTs above commentaries 
is shorthand for either tad asyasti or tad asminn asti, but their interpretations 
refer to the former sense. JIva GosvamI indicates this by changing Sanatana 
GosvamTs yasya to asya. The interpretation of kesava in the sense of tad asminn 
asti (That exists in him’, i.e. He includes Brahma and Siva) is seen in this verse: 

ka iti brahmano nama Tso ’ham sarva-dehinam \ 
avarh tavahga-sambhutau tasmat kesava-nama-bhak \ \ 

“[Lord Siva says:] Ka is a name of Brahma, and Isa, the Lord of all 
embodied beings, is I. The two of us were born from Your body, therefore 
You have the name Kesava” (quoted by Baladeva Vidyabhusana in his 
commentary on Visnu-sahasra-nama-stotra 16). 

Other interpretations of the name Kesava are seen in the TosanTs 10.18.3 and 
in Sarartha-darsinT 10.29.48. 


10 . 1.11 

deham manusam asritya kati varsani vrsnibhih \ 
yadu-puryam sahavatsit patnyah katy abhavan prabhoh \ \ 

deham —a body; manusam —human; asritya —after taking support of; kati 
varsani —how many years; vrsnibhih —with the Vrsnis; yadu-puryam —in 
Dvaraka (“the city of the Yadus”); saha —with; avatsit —He stayed; patnyah —the 
wives; kati —how many; abhavan —were; prabhoh —of the Lord. 

(sah) deham manusam asritya yadu-puryam vrsnibhih (saha) kati varsani 
avatsit '? (tatha) prabhoh patnyah kati abhavan ? 


Having assumed a human form, how many years did He reside with the 



Vrsnis in Dvaraka? The Lord had numerous wives: How many were they? 


Alternatively: How many years according to human calculation did He 
reside with the Vrsnis in Yadu Purl? And how many wives did the Almighty 
have? 

Visvanatha CakravartT — 

The syntactical connection is: vrsnibhih saha kati varsany avatsit, “How many 
years did He stay with the Vrsnis?” What were those years like? “They were 
existing in reference to a human body” ( deham manusam asritya = manusam 
deham asritya vartamanani). The resultant meaning is: “How many years by 
human calculation?” There is no other explanation since humanness is the Lord’s 
inherent characteristic ( svarupa-laksana ), in accordance with statements such as: 

(1) paramatma narakrtih, “Paramatma in a human form” ( Bhagavatam 9.23.20), 

(2) narakrti pararh brahma, “Para-Brahman in a human form” ( Brhat-sahasra- 
nama-stotra ), and (3) gudham pararh brahma manusya-lihgam, “The Para- 
Brahman, disguised as a human” ( Bhagavatam 7.10.48). 

Sanatoria Gosvami — 

“After making manifest a body that was a most beautiful human form 
(manusam = manusyakararh parama- 

sundaram) ( deham asritya = deham prakati-krtya )—because His body is eternal, 
since it is dense sat-cid-ananda —how many years did He reside in Sri Dvaraka 
( yadu-puryam = srT-dvarakayam )?” 

Vibhoh means vyapakasya (of the pervader). In the other reading also, 
prabhoh, which means samarthasya (of He who is able), a great plurality of 
wives is meant. 

Jiva Gosvami — 

“After making the mortal world (deham = martya-lokam ) of humans the 
foundation.” Manusam (of humans) is said because of an abundance of 
humanness. The mortal world is like the Lord’s body (deha) since the Universal 
Form is His arhsa. The meaning of deham is martya-lokam, and nothing else, 
because it is established that His own body is the topmost tattva, by negating the 
possibility that it is a material body, since Virat is the Lord’s amsa, in reference 
to: virad avidusarh tattvam pararh yoginam, “To the unintelligent, the Lord 
appeared as Virat, and to the yogis He appeared as the Absolute Truth” 
(Bhagavatam 10.43.17). 



Another explanation is that manusa, like the word yadava (a descendant of 
Yadu), is expressive of being one who has taken birth in Manu’s lineage (the 
nominal base manus in manusam is a synonym of manu). The sense of asritya is 
prakasya (after manifesting), much like: caksur asritya rape sthita id, “situated 
in form by making eyes the basis.” There is also the word svasraya in: sa atma 
svasrayasrayah, “He, Paramatma, who is the support of all and is self-manifest” 
(Bhagavatam 2.10.9). There is a similarity with this also: yoga-may dm 
upasritah, “relying on Yogamaya” ( Bhagavatam 10.29.1). 

Or else: “After making manifest a body that was a most beautiful human form 
(manusam = manusyakaram parama-sundaram ) (deham asritya = deham 
prakatT-krtya),” because His body is eternal, since it is dense sat-cid-ananda. 
Vrsnibhih signifies vrsnibhih saha (with the Vrsnis): It is implied that the Vrsnis 
too are like that. 

Yadu Purl is Sri Dvaraka. The meaning of kati varsani is: prakatya- 
sambandhmi kiyand varsani maryadT-krtya, “having made how many years 
related to His manifestation the limit?” In the reading madhu-puryam, the sense 
is the same as yadu-puryam. 

“His wives were how many?” (patnyah katy abhavan = yah patnyo ’bhavan, 
tah kati). The idea is: “Such good fortune occurred for how many women?” 

Krama-sandarbha — 

Manusam means manusTyam (related to mankind), and deham means lokam 
(world) (therefore deham manusam asritya means: “after making the human 
world the foundation”). 

Baladeva Vidyabhiisana — 

The meaning of deham manusam asritya as: bhaudkam deham grhTtva, 
“having taken a material body” is a big yawn, owing to the statement: tattvarh 
param yoginam, “To the yogis He appeared as the Absolute Truth” (Bhagavatam 
10.43.17). 

SrTnatha Pandita — 

The syntactical connection is: manusam deham asritya sthitaih vrsnibhih 
sardham kati varsany avatsit, “How many years did He stay with the Vrsnis, 
who were present after assuming human forms?” By supplying sthitaih, it is 
implied that the Vrsnis were gods. 


10.1.12 



etad anyac ca sarvarh me mune krsna-vicestitam | 
vaktum arhasi sarva-jna sraddadhanaya vistrtam \ \ 

etat —this [question]; any at ca —and the rest; sarvam —all (or entirely); me —to 
me; mune —O sage; krsna-vicestitam —Krsna’s activities; vaktum —to describe; 
arhasi —you are fit (or able); sarva-jna —O you who know everything; 
sraddadhanaya —who have faith; vistrtam —extensively. 

munel sarva-jha\ (tvarh) me sraddadhanaya etat (prstam) any at ca (aprstam 
api) krsna-vicestitam sarvam vistrtam vaktum arhasi. 

O sage! You, O omniscient one, should elaborately tell me, who have faith, 
about this and about all other specific deeds of Krsna. 

Sanatoria Gosvami — 

“Aho\ How many more precise questions about this and that should I, who am 
not proficient, ask? All of them should be answered only by you, in person.” 

“You should elaborately ( vistrtam = vistrtam yatha syat tatha ) tell me (me = 
mahyam ) about this, which is inquired into ( etat = etat prstam), and about the 
rest, though not asked ( anyac ca = aprstam api), in other words all the deeds of 
Sri Krsna, Paramesvara in a human form, connected with His residing in Sri 
Dvaraka and so on.” Therefore: vicestitam, they are wonderful deeds ( vicestitam 
= vicitram cestitam). Why should he tell him? sraddhanaya (to me, who have 
faith). 

The significance of the vocative sarva-jna (O omniscient one) is: “They must 
be told to one who has faith ( sraddhanaya = sraddhavate). You already know 
this.” Even in the other reading ( dharma-jha ), the sense is the same. He might 
respond: “I am not qualified to speak about all of them.” In that regard he says: 
mune (O sage), in other words: sada tan-manana-kartah, “O you who always 
contemplate on them!” 

Jiva Gosvami — 

“Aho\ How many more precise questions about this and that should I, who am 
not proficient, ask? All of them should be answered only by you, in person.” 

“You should tell me about this which is inquired into ( etat = etat prstam), and 
about the rest, though not asked ( anyac ca = aprstam api), in other words the 
deeds of Sri Krsna, the Lord in person,” therefore: vicestitam, they are wonderful 
deeds ( vicestitam = vicitram cestitam). The reason he is able to speak about 
them is: mune (O sage), which means tat-tal-lila-manana-sila (O you whose 



habit is to contemplate on His various pastimes)” “But how could one person 
contemplate on all of them, since they are infinite?” In that regard he says: 
sarva-jna. This means: tad atiriktam api jdndsi, “You know about them even to 
an excessive degree! (or: tad- 

atiriktam api jdndsi, You even know what surpasses them).” 

SrTnatha Pandita — 

The vocative sarva-jna is said in reference to sarvam, in the first line. Sarva, 
in sarva-jna, denotes Sri Krsna, who comprises everything, thus sarva-jna 
signifies: sri-krsnam jdndsi (you know Sri Krsna). 

10 . 1.13 

naisatiduhsaha ksun mam tyaktodam api badhate \ 
pibantam tvan-mukhambhoja-cyutam hari-kathamrtam 11 

na —not; esa —this; atiduhsaha —extremely difficult to tolerate; ksut —hunger; 
mam —me; tyakta-udam —by whom water has been given up; api —although; 
badhate —hinders; pibantam —who am drinking; tvat-mukha-ambhoja —from 
your lotus mouth; cyutam —fallen (oozing); hari-katha-amrtam —the nectar of 
topics concerning Hari (or a discourse about Hari, which is nectar). 

esa ksut atiduhsaha tvan-mukhambhoja-cyutam hari-kathamrtam pibantam 
tyaktodam api mam na badhate (iti). 

This hunger is extremely difficult to endure, but although I have also 
forgone water it does not trouble me, for I am drinking the nectar of hari- 
katha flowing from your lotus mouth. 

SrTdhara SvamT — 

“You are afflicted by hunger and thirst. How will you get an opportunity to 
listen?” He answers here. The drift is: “Though I have given up drinking liquids, 
my life force rests upon drinking the nectar of hari-katha. If that were to stop, 
my life could end at once.” 

Visvandtha CakravartT — 

In this verse he says: “Don’t tell me: ‘You’re troubled by hunger and thirst, so 
rest for a while.’” The drift is: “It’s that thirst which made me, a supporter of 
Brahmanas, put a snake around a sage’s neck!” The sense of tyaktodam api is: 



samprati tu tyakta-jalam api, “although now I have even given up water.” The 
reason thirst is not bothering him is: pibantam (I am drinking): By this mention 
of the present tense, he lets him know: “In the absence of drinking even for a 
moment, hunger, which takes away one’s discernment, would manifest.” 

Owing to the word ambhoja (lotus), there is a superimposition of honey unto 
the kathamrta [the nectarlike discourse is honey]. Having thus indicated that the 
kathamrta has an enrapturing power, and because of Parlksit’s own exhilaration, 
it is implied that the kathamrta makes one forget all intolerable sorrow, such as 
the Brahmana’s curse ( Bhagavatam 1.18.24-50). 

There is another explanation. Due to the word amrta (nectar), the moon is 
superimposed unto Sukadeva’s lotus mouth. The implied meanings are: (1) Since 
it is a lotus, his mouth is fragrant, (2) On account of being a moon, it is a 
delighter, it dispels the darkness of ignorance in all the listeners, and Parlksit 
himself is a cakora bird. Parlksit’s deep attachment at all times for hari-katha is 
intimated this way. 

Sanatoria Gosvami — 

Here he exclaims: “Otherwise my life airs will leave me now.” Esa ksut (this 
hunger) denotes either anasana- 

vratottha ksut, “the hunger arisen from the vow of fasting from food,” or 
sarvanartha-mulataya prasiddha ksut, “hunger, well known as a source of all 
evils.” Alternatively: duhkha-pradatvena sarvaih anubhuyamana ksut, “hunger, 
experienced by all as a giver of discomfort. Just because of hunger, I commited 
the offense of throwing a dead snake around the sage’s throat.” Therefore the 
hunger is atiduhsaha, which means either atyanta-duhkhena eva sahya (tolerable 
only with great difficulty) or sodhum atyantam asakya api (although it is 
extremely intolerable): The specific reason for this is that he stopped drinking 
([tyaktodam ). Alternatively: “Although it is difficult for others to bear 
(atiduhsaha = anyaih atiduhsaha api)..” “It does not pain (na badhate = na 
vyathayati ) me, although my body is very soft becausel always enjoyed life in 
various ways and, on top of that, although I have also relinquished water.” Or 
else the sense is: “It cannot make any hindrance whatsoever at the beginning of 
my hearing the discourse.” 

The mention of the negative particle, na[h], at the beginning of all occurs due 
to a high emphasis on the negation. The reason for that is: hari-kathamrtam. 
This means: hareh sarva-duhkha-harasya bhagavatah katha eva amrtam, “a 
nectar discourse about Hari, the Lord, who dispels all sorrow.” It is nectar 
because it is very sweet and because it induces one to become highly blissful by 



bringing about the forgetfulness of material life. Sri Parlksit is drinking, serving 
(pibantam = sevamanam), the nectarean discourse out of great attachment: The 
noncessation of drinking is stated with the use of the present tense, so the gist is 
an interruption of that is improper. Or else the idea is that he has merely begun to 
drink. In this way it is said that the nectar discussions about Hari are superior to 
the nectar enjoyed by the gods, since when it is drunk the botherations of hunger 
and so on come to an end. 

Moreover: tvan-mukhambhoja-cyutam. “The nectar of hari-katha is 
flowing from the lotus of your mouth (tvan-mukhambhoja = tava mukham 
eva ambhojam tasmat ) as the best part ( cyutam = sararhsataya ksaritam ).” 
His mouth is a lotus since it has a beautiful form. 

Special qualities such as being a dispeller of all afflictions and being 
enchanting like the coolness, the fragrance and so on of the well-known nectar 
are illustrated that way, owing to the rise of a distinct sweetness of srT- 
bhagavata-katha through the mouth of the topmost bhagavata. 

Jiva Gosvami — 

“Aho, Bhagavan (highly venerable one)! Previously, I felt that my sorrow of 
repentance, engendered from my offense to a mighty Brahmana, was soon going 
to force me to give up my life. I stopped drinking only because of that sorrow. 
However, my life force is safeguarded only by this kathamrta. Otherwise my life 
force might leave me.” 

The sense of atiduhsaha is: “My hunger is very arduously ( ati = 
adkrcchrena), not voluntarily, tolerable. It is the root of all evils, and is like my 
thirst that caused me to throw a dead snake around the sage’s neck. Moreover: 
“‘this’ hunger,” which means it has arisen by abstaining from eating (esa = 
anasanottha).” The particular reason for that as well is: “I have also reliquished 
water” ( tyaktodakam api = udakam api tyaktavantam ). This is meant to be said: 
tadrsa-trsnaya api sahita, “hunger, even accompanied with such a thirst.” The 
sense is: “Even fasting from food does not hamper me, nor do I experience any 
pain because of thirst.” Or else: “Although hunger is very difficult for others to 
bear...” “It does not bother me either, though my body is very soft since I always 
enjoyed life in various ways and, on top of that, although I have also 
relinquished water.” Alternatively the idea is: “It cannot make any hindrance 
whatsoever at the beginning of my hearing the discourse.” 

The mention of na[n] at the beginning of all occurs due to a high emphasis on 
the negation. The reason for that is: hah-kathamrtam. The sense is: hareh sarva- 
duhkha-harasya bhagavatah katha eva amrtam, “a discourse, which is nectar, 



about Hari, the Lord, who dispels all sorrow.” It is nectar because it is very sweet 
and because it induces one to become highly blissful by causing the 
forgetfulness of material life. Sri Parlksit is serving (pibantam = sevamanam ) 
the nectarean discourse out of great attachment. As a result, his hunger is 
alleviated: How amazing is his great attachment! Its superiority over the famous 
nectar is expressed this way. The noncessation of drinking is stated with the use 
of the present tense, so the gist is an interruption of that is improper. Or else the 
idea is that he has merely begun to drink. This means: having merely begun to 
begin that. The drift is an interruption of the katha would be highly improper 
especially since now he is drinking srT-krsna-katha\ 

Moreover: tvan-mukhambhoja-cyutam. “The nectar of hari-katha is 
flowing from the lotus of your mouth ( tvan-mukhambhoja = tava mukham 
eva ambhojam tasmat ),” since it is a beautiful form. The nectar is flowing 
from that lotus mouth, a flower cup that has the topmost fragrance (and as a 
pun: it has the highest bliss) ( cyutam = paramamoda-yuktat patrat ksaritam), 
thus a supereminence of qualities is illustrated, owing to the rise of a distinct 
sweetness of srT-bhagavata-katha through the mouth of the topmost 
bhagavata. 

Alternatively, the otherworldliness of his lotus mouth is shown by this flow of 
nectar. “As only nectar flows from a lotus, so only the nectar of srT-hari-katha 
flows from your lotus mouth.” The manifestation of Sri Parlksit’s deep 
attachment took place in that way. 


10 . 1.14 

suta uvaca 

evarh nisamya bhrgu-nandana sadhu-vadarh 
vaiyasakih sa bhagavan atha visnu-ratam \ 
pratyarcya krsna-caritam kali-kalmasa-ghnarh 
vyahartum arabhata bhagavata-pradhanah | ] 

(vasanta-tilaka) 

sutah uvaca —Suta said; evam —in this way (or such); nisamya —after hearing; 
bhrgu-nandana —O Saunaka; sadhu-vadam —the good speech (or the speech of 
the saintly person); vaiyasakih —the son of Vyasa; sah —he; bhagavan —the 
venerable; atha —(used for expressing a new beginning); visnu-ratam —Parlksit 
(“who was protected by Visnu”); pratyarcya —after honoring; krsna-caritam — 
Krsna’s deeds; kali —of Kali; kalmasa —the sins; ghnam —which destroy; 



vyahartum —to speak; arabhata —began; bhagavata-pradhanah —Sukadeva, for 
whom Bhagavatam is the main thing. 

siitah uvaca — bhrgu-nandanal sah vaiyasakih bhagavan bhagavata- 
pradhanah evarh sadhu-vadam nisamya atha visnu-ratam pratyarcya (ca) krsna- 
caritam kali-kalmasa-ghnam vyahartum arabhata. 

Suta said: O Bhrgu-nandana! Hearing such a fine oration, and saluting 
Visnurata in return, that magnificent sage, who is the son of Vyasa and for 
whom Bhagavatam is all in all, began to narrate Krsna’s deeds, which end 
the sinful reactions of the Age of Kali. 

Srldhara SvamT — 

“Hearing such appropriate questions ( evarh sadhu-vadam = evarh samicmam 
prasnam)...” Bhagavata-pradhanah signifies: bhagavatesu sresthah, “the best 
among the Lord’s devotees.” 

Visvanatha CakravartT — 

Bhrgu-nandana is Saunaka. Kali-kalmasa-ghnam signifies: kalau 
janisyamananam api kalmasam samsara-duhkham hand id tat, “[Krsna’s deeds,] 
which end the sorrow of material existence even for people who will be taking 
birth in Kali yuga.” Or else kali-kalmasa-ghnam is also an adjective of visnu- 
ratam (Parlksit): kali-rupam kalmasam hand id, “him, who ends the sin that is 
Kali.” 

The masculine gender in bhagavata-pradhanah is poetic license. Or else 
bhagavata-pradhanah means: bhagavatah eva manyatvena pradhanani yasya 
sah, “Sukadeva, for whom the Lord’s devotees are most important, since they 
deserve honor.” 

Sanatoria Gosvami — 

In this verse Suta says: Utterly pleased by such a discourse of his, Sri 
Badarayani began to speak. Evam means Tdrsam (of this sort). Bhrgu-nandana 
means: “O Sri Saunaka.” It is uttered by Suta due to an upsurge of joy. Or else 
Suta addresses him that way because this is the very nature of the topmost 
devotees of the Lord. 

Atha means tat-prasnanantaram eva (immediately after his questions). Sah 
(he) connotes either paramanirvacaniya-mahatmyah (he whose glories are 
utterly indescribable) or parama-bhagavatottamataya prasiddhah (he who is 
well-known as the best devotee of the Lord). Therefore: vaiyasakih. The 



significance is: veda-vyasanad vyasah tasya putrah, “the son of Vyasa, so called 
because he divided the Veda.” Being one who knows the truth about all the 
Vedas is expressed thus. 

The definition of bhagavan is mentioned in SrT Visnu Purana: 

pravrtdm ca nivrttim ca bhutanam agatim gatim \ 
vetd vidyam avidyam ca sa vacyo bhagavan id \ \ 

“He who knows the living beings’ course of worldly activity, which is a 
return path, and their path of renunciation, which is genuine progress, and 
what is knowledge and what is ignorance, may be called bhagavan.” ( Visnu 
Purana 6.5.78) 

Or else bhagavan is said with the intent to express the nondifference between 
the Lord and His devotee. 

Consequently: visnu-ratam, which means: visnuna garbhe pravistena 
bhagavata ratam brahmastratah raksitva sri-yudhisthiradibhyah dattam, 
“Pariksit, who was bestowed ( ratam = dattam), after being saved from the 
mystic missile, unto Sri Yudhisthira and others by Lord Visnu after His entering 
the womb.” Or else he was taken, i.e. accepted ( ratam = attam = svikrtam), by 
Visnu. In that way it is said that he also is a topmost devotee of the Lord. 

Therefore: pratyarcya, “honoring him in return: sadhu sadhu (good, good).” 
Or else, by the manner that is going to be said, pratyarcya means vividha- 
slaghaya sammanya (honoring him with various praises). Another explanation of 
pratyarcya is: Just as he, Sri Guru, was worshiped by him with various articles 
of worship, so he worshiped him in return (pratyarcya = pradpujya ) with the 
same kinds of articles. 

They are the deeds of Krsna, who attracts the hearts of all (krsna = sarva- 
cittakarsaka ), therefore: kali-kalmasa-ghnam, the deeds end even 
insurmountable sinful reactions in Kali (kali-kalmasa-ghnam = kalau yat 
kalmasarh sudustaram paparh tad api hand id tatha tat). Or else they terminate 
the fault (kalmasa = dosa) of the age of Kali, the cause of all sins, so how much 
more must the deeds remove the faults of the people in Kali yuga! Alternatively, 
because of ending the fault of unlimited quarrels, due to understanding the glory 
of the Lord by hearing and so on about His deeds, they end quarrels,” on topics 
such as: “What is Truth?”, “What is the ultimate benefit?”, “What is sadhana?”. 
Such a quarrel is the form of a sin (kali-kalmasa-ghnam = kalahah eva 
kalmasam hand id tatha tat), on account of a doubt about the Lord’s glories. 
Another explanation is: kalirh ca ata eva kalmasam ca sarva-duhkha-mulam 



papam samsara-duhkham eva va hanti iti, “they kill Kali, and therefore they also 
kill kalmasa, meaning either sinful reactions, which are the root of all 
unhappiness, or the sorrow of material existence.” Thus it is said that His deeds 
end all sorrow. 

Or else kali-kalmasa-ghnam is an adjective of visnu-ratam. The sense is: kali- 
rupa-kalmasa-jayinam, “Pariksit, who defeated the evil that is Kali.” 

Someone might object: “Here in the king’s assembly, in front of sages who 
have various inclinations, why should the Lord’s activities be revealed since they 
are highly confidential?” In response to that, Suta says bhagavata-pradhanah. It 
has already been explained by Srldhara Svaml. There is another rendering: srT- 
bhagavatah eva srT-bhagavata-sastram eva va pradhanam srestham 
paramadaranTyam yasya sah, “Sukadeva, for whom the bhagavata, either the 
Lord’s devotee or the scripture called SrT Bhagavatam, is the most venerable,” 
inasmuch as he has no regard for anyone else nor for anything else. 

Jiva GosvamT — 

In this verse Suta says: Utterly pleased by such a discourse, Sri Badarayani 
began to speak. Evam means Tdrsam (such). Bhrgu-nandana is a vocative for 
Saunaka, owing to an upsurge of joy. 

Atha means tat-prasnanantaram eva (right after his questions). Sah (he) 
connotes paramanirvacanTya-mahatmyah (he whose glories are utterly 
indescribable), because: vaiyasakih. The significance is: veda-vyasanad vyasah 
tasya sarva-veda-tattva-jhasya parama-sahkalpa-labdhah putrah, “the son, 
obtained because of the topmost resolve, of Vyasa, who is so called because he 
divided the Veda and hence who knows the truth about all the Vedas.” 

In point of bhagavan, this is from Visnu Purana: 

utpattim pralayam caiva bhutanam agatim gatim \ 
vetti vidyam avidyam ca sa vacyo bhagavan iti \ \ 

“He who knows about the rising and the merging of living entities; the 
paths of return to the material world and of liberation; knowledge; and 
ignorance; may be called bhagavan.” (Visnu Purana 6.5.78) 

Or else bhagavan is said with the intent to express a nondifference between 
the Lord and His devotee, in terms of their being equally honorable, also by the 
style of this text: 

sadhavo hrdayam mahyarh sadhiinam hrdayam tv aham \ 



mad-anyat te najananti naham tebhyo manag api || 

“Sadhus are My heart, yet I am the hearts of sadhus. They do not know 
anyone nor anything but Me, nor do I know what is superior to them.” 

(Bhagavatam 9.4.68) 

Visnu-ratam means: visnuna garbhe pravistena bhagavata ratam 
brahmastratah raksitva srT-yudhisthiradibhyah dattam, 

“Pariksit, who was bestowed ( ratam = dattam), after being saved from the 
mystic missile, unto Sri Yudhisthira and others by Lord Visnu after His entering 
the womb.” Or else he was taken, i.e. accepted ( ratam = attam = svT-krtam), by 
Visnu. In that way it is said that he also is a topmost devotee of the Lord. 

By the manner that is going to be said, pratyarcya means vividha-slaghaya 
sammanya (honoring him with various praises). 

They are the deeds of Krsna, who attracts the hearts of all ( krsna = sarva- 
cittakarsaka ). Moreover: kali-kalmasa-ghnam. 

(The rest of the commentary is the same as Brhad-vaisnava-tosanT. The 
following is an addition, after the two interpretations of bhagavata-pradhanah, 
at the end:) ... insofar as he has no regard for anyone else nor for anything else, 
in any situation. That was said: 

barer gunaksipta-matir bhagavan badarayanih \ 
adhyagan mahad akhyanam nityarh visnu-jana-priyah \ ] 

“[In his trance,] Bhagavan Badarayani, for whom Vaisnavas are dear (or 
who is dear to Vaisnavas), was distracted by [hearing verses of Bhagavatam 
describing] Hari’s virtues, thus he constantly studied this great epic.” 

(Bhagavatam 1.7.11) 

Or else the significance of bhagavata-pradhanah is as follows. In this 
interpretation, the masculine gender of pradhanah is poetic license. Since 
Sukadeva is the best devotee of the Lord, he made the minds of the sages in the 
assembly similar to his. For example it is said, while describing Sri Prahlada: 

sa uttamasloka-padaravindayor 
nisevayakihcana-sahga-labdhaya \ 
tanvan pararh nirvrtim atmano muhur 
duhsahga-dmasya manah samam vyadhat \ \ 



“Expanding his own exalted buoyancy, obtained by continuously serving 
Uttamasloka’s lotus feet, a service gained through the association of 
devotees who view nothing material as their own, Prahlada soothed the 
minds of those who were miserable due to evil fellowship (or else the sense 
of sama is: he made their minds fixed on the Lord: samo man-nisthata 
buddheh, Bhagavatam 11.19.36).” (Bhagavatam 7.4.42) 

ANNOTATION 

Regarding verse 9.4.68 quoted above, JIva GosvamI comments: tad evam 
paraspara-hrdayasya tadatmyam aha, sadhava id, “The Lord affirms the 
extreme similarity between His heart and the sadhus’ hearts” (. Krama-sandarbha 
9.4.68). 

Visvanatha CakravartI expounds: kim ca mam santapayate tubhyam 
samucitam phalarh ditsann api yan na dadami etam eva me pararh 
brahmanyatam avehTty aha sadhava iti. mahyam mama ambarTsam jvalayitum 
icchams tvam mad-dhrdayam eva jvalayitum pravrtto ’bhur ity arthah. tarhi 
tvad-aparadha evayarh cet tvac-carane patami prasTdety ata aha sadhunam 
hrdayam tv aham sadhu-hrdaya-prasade saty eva mat-prasada ity ato yahi tarn 
ambarTsam eva prasadayeti bhavah. nanv ambanso mam nimantrya 
bhojayitvaiva bhuktavan atas tad-dosam kim na pasyasTti tatraha, mad-anyat te 
na janantiti mac-cikTrsitam evambarisena krtam iti bhavah. tarhi tvam evaharh 
prcchami bruhi, brahmana-dvadasyor madhye kasyadaro dharma iti cet, yahi 
tarn ambarTsam eva prccha sa eva tvam dharma-sastra-tattvanabhijham 
bodhayisyati matra lajjarh kam api karsTs tadrso naham api vijha ity aha naham 
tebhyah sakasat manag api adhikarh janamTty arthah. tena srutau 
panTyasyasitatvanasitatvayos tulya-darsanat dvadasT-brahmanayos tulya 
evadarah krto mad-bhaktenambarTsena tvam tv anabhijhas tan najhasTr iti 
dhvanih. durvasas tu phala-darsanena dvadasya eva bhaktitvat sarva- 
dharmadhikyam nirdharayann ambarTsam kim api na prstavan ity anudhvanih. 

“In the line beginning with sadhavah, the Lord declares: “Moreover, Durvasa, 
you pain Me. As a result, although I desire to give you a fitting result, I will not 
do so. Understand this topmost devotion of Mine for Brahmanas.” Mahyam 
stands for mama (my). Here the Lord means to say: “You, desiring to burn 
Ambarlsa, were beginning to burn My heart.” In case Durvasa were to reply: 
“Then this is just an offense to You. I fall at Your feet: Be pleased with me,” the 
Lord counters by saying: sadhunam hrdayam tv aham (I am the sadhus ’ hearts). 
The gist is: “I am satisfied only when a sadhu’s heart is satisfied, so go to 
Ambarlsa and please him.” If Durvasa were to counter: “Well, Ambarlsa took 



something (he sipped water) without giving me food after inviting me, so why 
can You not see his fault?”, the Lord replies: mad-anyat te na jananti, “They are 
not aware of anything other than Me.” The idea is: “What I desired to do was 
indeed done by Ambarlsa.” If Durvasa were to retort: “Then I ask You: Tell me, 
what is dharma ? Is it respect for Brahmanas or respect for dvadasT?”, with the 
line naham tebhyo manag api, the Lord says: “Go to Ambarlsa and inquire from 
him. He will surely enlighten you. You are ignorant about the tmths propounded 
in the scriptures on dharma. Do not be even slightly embarrassed about this. I 
am not wise like him.” The sense is: “I do not even have the faintest idea of what 
is superior to sadhus. Therefore, since in the scriptures drinking is seen to be 
equal to both eating and not eating, My devotee Ambarlsa gave equal respect to 
dvadasT and to Brahmanas.” The implied meaning is: “But you, not being 
knowledgeable, were not cognizant of that.” The subsequent implied meaning is: 
By seeing the result of his offense, since dvadasT is bhakti, Durvasa ascertained 
the topmost dharma of all and did not ask Ambarlsa anything.” ( Sarartha- 
darsinT 9.4.68) 


10.1.15 

srT-suka uvaca 

samyag-vyavasita buddhis tava rajarsi-sattama \ 
vasudeva-kathayam teyajjata naisthikT ratih || 

srT-sukah uvaca —Sri Suka said; samyak —completely (or properly); vyavasita 
—fixed (resolute: Bhagavad-gTta 2.41 and 9.30); buddhih —intelligence; tava 
—your; raja-rsi-sattama —O best devotee among the Rajarsis (those who are 
both a king and a sage); vasudeva-kathayam —for a discourse about Vasudeva; te 
—your; yat —because (or because of which intelligence); jata —has come about; 
naisthikT —unwavering; ratih —fondness. 

srT-sukah uvaca — rajarsi-sattama ! tava buddhih samyag-vyavasita (asti), yat 
te vasudeva-kathayam ratih naisthikT jata. 

Sri Suka said: O best devotee among Rajarsis, your intelligence is 
properly resolute. Therefore you have an unwavering fondness for a 
discourse about Vasudeva. 

SrTdhara SvamT — 


Vyavasita buddhih means krta-niscaya buddhih (intelligence, by which an 
ascertainment was done). Yad signifies yato buddheh (because of which 



intelligence). 

Visvanatha CakravartT — 


Samyag-vyavasita means samyan- niscaya (properly / completely resolute). 
Yad signifies yato buddheh. With the vocative rajarsi-sattama (O best devotee 
among philosopher kings), Sukadeva lets him know: “O giver of great respect! 
Compared to me also, whom you have addressed as muni-sattama (10.1.1), 
being a king is an additional aspect in you.” As a pun, by the rule regarding 
words such as raja-danta (main tooth: incisor), Sukadeva throws in this 
meaning: “You are the best among sages and topmost transcendentalists ( rajarsi- 
sattama = tvarh rsmarh sattamanarh ca raja ) only because you are dearest to Sri 
Krsna, as a result of which you (as the best of topmost transcendentalists) 
nullified the power of the brahmastra at the time of your birth and (as the best of 
sages) will render ineffective the power of the Brahmana’s curse at the time of 
your death.” 

Sanatoria Gosvami — 

The word srT-sukah is used because of his sweeter-than-sweet parrot-like 
speech, due to the rise of an abundance of prema. For instance, in Brahma- 
vaivarta Purana there is a statement of Sri Krsna to Vyasa: 

vyasa tvadiya-tanayah 
suka-van manojnam \ 
brute vaco bhavatu tac 
chuka eva namna 11 


“O Vyasa, your son’s speech is charming like a parrot’s words, so he should 
only be called Suka.” It should be inferred in the same way ahead as well. 

In a conversation, rasa manifests only when the speaker and the hearer please 
one another: Out of affection for the king, in two verses he expresses his 
approval of his questions. Samyag-vyavasita means samyan-niscaya (properly 
resolute). 

Sri Parlksit has an eminent fondness ( ratih = prfty-utkarsah), which has 
reached the highest stage ( naisthikf = parama-kastharh prapta ), for hearing a 
discourse ( kathayam = katha-sravane) about Vasudeva, He who took birth from 
Vasudeva to manifest all aisvarya. And that fondness is proper. With this 
intention, he addresses him: “O you who are the best devotee among Rajarsis 
such as Bharata ( rajarsi-sattama = rajarsayah bharatadyah tesu sattama).” It is 



like muni-sattama (10.1.1). 

Although in truth the vocatives directed to the king in various places are 
uttered to make him pay attention, since he is becoming bewitched by prema by 
profusely hearing a discourse about the Lord, still, out of affection for Vaisnavas 
some special meanings are explained here and there. 

Jiva Gosvami — 

Even after saying vyahartum arabhata (he began to speak, 10.1.14), the 
preliminary srT-suka uvaca is a repeated statement, differently made, for the sake 
of making the listeners who are absorbed in aforementioned meanings to pay 
attention. However, given that they have an enthusiasm for hearing what is about 
to be said, it is not in some editions. The same understanding applies in other 
places also. 

The word srT-sukah is used because of his sweeter-than-sweet parrot-like 
speech, due to the rise of an abundance of prema. (The rest of the commentary is 
the same as Brhad-vaisnava-tosanT, except the last paragraph, modified as 
follows:) 

Although usually the vocatives directed to the king in various places are 
uttered to make him pay attention, since he is becoming bewitched by prema by 
profusely hearing a discourse about the Lord, still, owing to the pertinence of a 
given context some special meanings are explained here and there. 

Baladeva Vidyabhusana — 

Even after saying vyahartum arabhata, the repeated mention srT-suka uvaca is 
to make one aware that he speaks sweetly like a parrot, because of Sri Krsna’s 
statement in Brahma-vaivarta Purana: vyasa tvadfya-tanayah. .. (see above). 
Samyag-vyavasita buddhih signifies: samyag vyavasitam niscayah yasyah 
buddhih, “intelligence whose certainty ( vyavasitam = niscayah ) is complete.” 

10.1.16 

vasudeva-katha-prasnah purusams trm punati hi \ 
vaktaram pracchakam srotems tat-pada-salilam yatha || 

vasudeva-katha-prasnah —a question regarding a discourse about Vasudeva; 
purusan —persons; trm —three; punati —purifies; hi —certainly (or a verse filler); 
vaktaram —the speaker; pracchakam —the asker; sroten —the listeners; tat-pada- 
salilam —His foot water; yatha —just as. 



yatha tat-pada-salilam (sektaram sicyamanam sicyamana-sahginah api 
punati, tatha) vasudeva-katha-prasnah pracchakarh vaktaram sroten (ca id) trm 
purusan hi punati. 

A question regarding vasudeva-katha purifies three kinds of persons: the 
narrator, the inquirer, and the listeners, like His foot water does. 

Visvanatha CakravartT — 

His foot water denotes the caranamrta of salagrama-sila and so on. It purifies 
three kinds of persons: 

The one sprinkling the caranamrta unto another person; the person being 
sprinkled; and those who are near them. Or else tat-pada-salilam signifies the 
Ganges River: As the Ganges purifies the three worlds—the upper, the 
intermediary, and the lower planetary systems—so an inquiry that relates to 
vasudeva-katha purifies three kinds of persons, beginning from the narrator. In 
the enumeration: “the narrator, the inquirer, and the listeners,” the superiority is 
understood to be sequentially decreasing. 

Sanatoria GosvamT — 

Here he says: “Therefore you purify the soul, me, and even the sages, of the 
impurities of various dubious inclinations.” The repetition of vasudeva (the word 
is in the previous verse also) is for the sake of a fixity on Him by only 
proclaiming His supereminence: “Indeed (hi = niscitam ), even a question 
(prasnah = prasno ’pi) about vasudeva-katha purifies three men.” It is said 
purusan (men) because only they are predominant. Of those, the inquiry purifies 
the speaker because, due to only one inquiry, the speaker properly initiates the 
discourse. It also purifies the listeners because, only because of the question, 
they attain perfection in listening through the initiation of the discourse; or else 
such an inquiry purifies the listeners merely because of that very inquiry since it 
only relates to the Lord’s names and so on. In addition, the narrator and the 
inquirer exist as one unit on account of their respective eligibility for vasudeva- 
katha. 

An example illustrates the purification of everyone, regardless of 
qualification, through a mere connection with the Lord: His foot water (tat-pada- 
salilam = tasya pada-salilam ) denotes either the Ganges or the caranamrta of 
salagrama-sila and so on. 


Jiva Gosvami — 



“Therefore you purify the soul, me, and even the sages of impurities, the 
causes of not talking about Him, not listening to such discourses, and so on.” 
With that in mind, in this verse he speaks in a general way. The repetition of His 
name is because of only proclaiming His supereminence. “Indeed (hi = 
niscitam), even a question about a discourse based on Vasudeva ( vasudeva- 
katha-prasnah = tan-nisthartha-katha-prasno ’pi) purifies three kinds (trm = 
tri-vidhan ) of men.” It is said purusan since only they are predominant. 

A question concerning vasudeva-katha purifies the speaker—meaning the one 
who has been established as the speaker—because that very question is making 
him pure, not to mention that it incites him to speak. So what more can be said 
of the inquirer, who is the place of origin of that question! Concomitantly, the 
question purifies even those who hear it. Of these three persons, the narrator and 
the inquirer exist as one unit on account of the impropriety of there being more 
than one narrator and one inquirer. 

An example illustrates the purification of everyone, regardless of 
qualification, through a mere connection with the Lord: His foot water ( tad- 
pada-salilam = tasya pada-salilam) denotes either Ganges water or the 
caranamrta of salagrama-sila and so on. Therefore it is just like this: At first 
such water purifies the sprinkler, who has the position of the inquirer, then the 
person who is being sprinkled, who has the position of the speaker, and then, 
concomitantly, those who are in the company of the one being sprinkled; they 
have the position of listeners. For instance, in the Eleventh Canto: 

sruto ’nupathito dhyata adrto vanumoditah \ 
sadyah punati sad-dharmo deva visva-druho ’pi hi || 

[Narada said:] “O Vasudeva, whether heard about, studied, contemplated 
upon, highly esteemed, or commended, the eternal duty of the living entities 
toward the Lord at once purifies even those who seek to sabotage the 
world.” (Bhagavatam 11.2.12) 


10.1.17 

bhumir drpta-nrpa-vyaja-daityanTka-satayutaih \ 
akranta bhuri-bharena brahmanam saranam yayau | | 

bhumih —[Mother] Earth; drpta —arrogant; nrpa —of kings; vyaja —who had 
the appearance; daitya —of asuras; anTka —of armies; sata-ayutaih —on account 
of ten thousands of hundreds; akranta —overwhelmed; bhuri-bharena —by a 



great burden; brahmanam —unto Brahma; saranam yayau —attained shelter. 

bhumih drpta-nrpa-vyaja-daityamka-satayutaih (visistena) bhuri-bharena 
akranta (satT) brahmanam (prati) saranam yayau. 

When Mother Earth became overwhelmed by a great burden 
characterized by myriads of military forces of asuras under the guise of 
arrogant kings, she went to take shelter of Brahma. 

Srldhara SvamT — 

Case in point, in nine verses Sukadeva mentions the cause of the Lord’s 
Descent. “She was overwhelmed by a great burden that occurred on account of 
ten thousands of hundreds of armies of asuras under the guise of arrogant kings 
( drpta-nrpa-vyaja-daityamka-satayutaih bhuri-bharena = drpta-nrpa- 
vyajahye daityah tesam amka-satanam ayutaihyah bhuri-bharah tena).” 

Visvanatha CakravartI — 

Case in point, in this verse Sukadeva mentions the well-known cause of the 
Lord’s Descent. “She was overwhelmed by a great burden on account of ten 
thousands of hundreds of armies of Daityas under the guise of arrogant kings.” 
Although they were not in Diti’s dynasty, they are called Daityas only because of 
their activities. 

The word brahmanam (to Brahma) denotes Brahma at the top of Sumeru 
Mountain, not in Satyaloka. Long before Krsna’s Descent, Kakudmin went to 
Satyaloka to inquire about a suitable bridegroom for his daughter Revatl. After 
some time (after twenty-seven catur-yugas had passed on Earth), Brahma told 
him: “Now the girl should be given away to Baladeva, who has descended.” 
Therefore his going to the shore of the Milk Ocean within that period of time did 
not occur. There is also this statement by Parasara Muni: jagama dharanT merau 
samaje tridivaukasam, “The Earth went to the gods’ assembly on Mount Meru.” 
(Visnu Purana 5.1.12) 

Sanatoria Gosvami — 

The word drpta (arrogantly proud) indicates a characteristic of Daityas. The 
purport of satayutaih is an innumerable number. Saranam yayau means 
asritavati (she took shelter). 


Jiva Gosvami — 



Case in point, he mentions the well-known cause of the Lord’s Descent. 
Because of pointing out, with the word drpta, a proudly arrogant nature, the 
characteristic of being Daitya is subtly informative of their disrespect of 
transcendentalists and so on, which is due to a lack of discrimination between 
propriety and impropriety. Moreover, satayutaih signifies that the size of the 
armies could not be properly estimated. Saranarh yayau means asritavatL 

Baladeva Vidyabhiisana — 

She attained shelter (saranarh yayau = saranarh prapta) unto Brahma who 
was at the top of Sumem. 

Vira-Raghava — 

She was pained ( akranta = pidita ) by a heavy burden, on account of ten 
thousands of hundreds of armies of asuras who looked like proudly arrogant 
kings (drpta-nrpa-vyaja = garvita-nrpa- 

vad-avabhasamana). In other words, it was a limitless burden in that form 
(bhuri-bharena = tad-rupa-niravadhika-bharena). 

ANNOTATION 

At the conclusion of this episode, Brahma will go to his ‘topmost’ abode 
(Bhagavatam 10.1.26). There is no scriptural proof that two distinct four-faced 
Brahmas exist. Still, considering Brahma’s mystic power, perhaps the Brahma on 
Sumeru was a double of the Brahma on Brahmaloka, and later the former 
merged in the latter upon returning to Brahmaloka ( Bhagavatam 10.1.26). At 
any rate, Brahma told Kakudmin: 

tad gaccha deva-devarhso baladevo maha-balah \ 
kanya-ratnam idam rajan nara-ratnaya dehi bhoh || 
bhuvo bharavataraya bhagavan bhuta-bhavanah \ 
avatirno nijamsena punya-sravana-kirtanah || 

“Therefore you should go. Baladeva, an amsa of Deva-deva, is very strong. 
O king, give this jewel of girls to Him, the jewel of men. To lessen the 
Earth’s burden, the Lord, who is the creator of beings and hearing about 
and glorifying whom is virtuous, has descended with His amsa.” 

(Bhagavatam 9.3.33-34) 

The version in Hari-varhsa is this: After Mother Earth informed Brahma, both 



of them, along with the gods, went to a place called Narayanasrama (Hari-varhsa 
1.51). It is not mentioned whether Mother Earth met Brahma in Brahmaloka or 
on Mount Meru. Brahma informed Visnu, who had been in yoga-nidra for 
thousands of years in Narayanasrama (1.50.36). Brahma suggested that everyone 
go to Mount Meru, by placing Mother Earth in front (1.51.32). Thus Visnu went 
there (1.52.1-5). Mother Earth addressed the Lord in Brahma’s assembly hall on 
Sumeru (1.52.14). Meru is another name of Sumeru. Brahma told Mother Earth 
and the gods about Pandu, Kunti, MadrI, and so on (1.53.51). He explained that 
her burden will come to an end as a result of the Kuruksetra War and that Kali 
yuga will start after the Lord’s departure (1.53.53-59). 

10.1.18 

gaur bhutvasru-mukhT khinna krandantT karunam vibhoh \ 
upasthitantike tasmai vyasanam samavocata | | 

gauh —the Earth (or a cow); bhutva —having become; asru-mukhT —she in 
whose face there are tears; khinna —distressed; krandantT —weeping; karunam 
—grievingly; vibhoh —of Brahma (“he who pervades”); upasthita —[being] 
situated low; antike —in the presence; tasmai —unto him; vyasanam —her woe; 
samavocata —told. 

(sa) khinna gauh bhutva asru-mukhT karunam krandantT vibhoh antike 
upasthita (ca satT) tasmai vyasanam samavocata. 

athava : khinna gauh asru-mukhT bhutva karunam krandantT vibhoh antike 
upasthita (ca satT) tasmai vyasanam samavocata. 

Distressed, she assumed the form of a cow and, with tears in her face, 
grievingly wept in Brahma’s presence. She told him about her woe. 

Alternatively: 

Mother Earth was distressed. Tears pervaded her face. Situated low near 
Vibhu, she wailed, and told him about her anguish. 

SrTdhara SvamT — 

“While being present near Brahma...” ( vibhoh upasthitantike = vibhoh antike 
upasthita satT). 


Sanatana Gosvami — 



How did she resort to Brahma? He describes it in this verse. She had the form 
of a cow (gauh = go-rupa ) to generate a special mercy. In addition, she was 
distressed ( khinna - duhkhita). Therefore she was mournfully crying ( karunam 
rudantT = karunam yatha syat tatha rudantT). RudantT (another reading of the 
verse) stands for rudatT. Thus, her face was filled with tears ( asru-mukhi = asru- 
vyaptanana). Alternatively, karunam rudantT signifies karuna-svarena krosantT 
(weeping with sounds of lamentation), or else it means karuna-sv arena vilapantT 
(wailing with sounds of lamentation). For example, in SrT Visnu Purana (5.1.13) 
and in Hari-vamsa (1.52.13): khedat karuna-bhasinT, “she who speaks 
mournfully due to distress.” 

Another interpretation is: gauh prthivT asru-mukhi bhutva, “the Earth ( gauh = 
prthivT), having burst into tears.” 

The derivation of vibhu is: visesena avirbhavad id vibhuh, “He takes birth in a 
special way, thus he is Vibhu.” The idea is: Brahma appeared from the lotus on 
the navel [of Garbhodaka-sayl Visnu] without any intervention of a womb and so 
on. In this way it is described that Brahma is the direct son of the Lord, and for 
that reason the Earth completely told ( samavocata = samyag uktavatT) him 
(tasmai = tarn prati) about her distress ( vyasanam = nija-duhkham). 

Another reading of the text is svam avocata, where svam means svakfyam 
(own). The details of it are mentioned in SrT Visnu Purana: 

tat sampratam amT daityah kalanemi-purogamah \ 
martya-lokam samakramya badhante ’har-nisarh prajah \ j 
kalanemir hato yo ’sau visnuna prabhavisnuna \ 
ugrasena-sutah karhsah sarhbhutah sa mahasurah \ j 
aristo dhenukah kesTpralambo narakas tatha \ 
sundo ’suras tathatyugro banas capi baleh sutah \ \ 
tathanye ca maha-vTrya nrpanarh bhavanesu ye \ 
samutpanna duratmanas tan na sarhkhyatum utsahe \ | 
aksauhinyo ’tra bahula divya-murti-dharah surah \ 
maha-balanarh drptanarh daityendranarh mamopari \ \ 
tad-bhuri-bhara-pTdarta na saknomy amaresvarah \ 
bibhartum atmanam aham id vijhapayami vah |j 
kriyatarh tan maha-bhaga mama bharavataranam \ 
yatha rasatalam naharh gaccheyam id vihvala \ \ 

“[Mother Earth addressed the gods:] At present, these asuras, whose 
leader is Kalanemi, tread the world of mortals and harass people day and 



night. That well-known Kalanemi who was killed by supremely powerful 
Visnu has reappeared as the mighty asura Kamsa, the son of Ugrasena. O 
valorous ones! Arista, Dhenuka, KesI, Pralamba, Naraka, Sunda the asura, 
the very fierce Bana, who is the son of Bali, and other evil minds are taking 
birth in abodes of kings. I cannot count them. O gods! O you who assume 
divine forms! Numerous military forces of arrogant and very powerful 
leaders of asuras are above me. O gods among demigods, I am suffering due 
to the pain of that huge burden and cannot support myself. Therefore, 
greatly staggering, I appeal to all of you: O illustrious ones! May you relieve 
my burden so that I may not go to Rasatala.” ( Visnu Purana 5.1.21-27) 

Jiva Gosvami — 

How did she resort to Brahma? He describes it in this verse. She had the form 
of a cow ( gauh = go-rupa ) to generate a special mercy. In addition, she was 
distressed ( khinna = duhkhita). Therefore she was crying in conjunction with 
changes in the voice, tremor, and so on ( karunam rudantT = karunam kaku- 
kampadi- 

samyuktam yatha syat tatha rudantT). RudantT stands for rudatT. Sometimes the 
reading is krandantT. Thus her face was filled with tears ( asru-mukhT = asru- 
vyaptanana). For example, in SrT Visnu Purana (5.1.13) and in Hari-vamsa 
(1.52.13): khedat karuna-bhasinT, “she who speaks mournfully due to distress.” 

Vibhoh is said because of a connection with might ( vaibhava ) over the world, 
as one whom the Lord entered ( bhagavad-avesa ). Therefore the Earth 
completely told ( samavocata = samyag uktavatT) him ( tasmai = tarn prad ) about 
her distress ( vyasanam = nija-duhkham). Another reading of the text is svam 
avocata, where svam means svakTyam. The details of it are mentioned in SrT 
Visnu Purana: tat sampratam ime daityah... (rendered above). 

Baladeva Vidyabhiisana — 

She became a cow ( gauh = dhenuh) to generate compassion. 

VTra-Raghava — 

Gaur bhutva signifies: go-rupam bibhrana (assuming the form of a cow). 

Vallabhacarya — 

With gaur bhutva, he says she went as a form of HavirdhanI (Surabhi, lit. “she 
contains ghee”), because going in another form would not be beneficial for the 



gods. 


Siddhanta-pradipa — 

She became a cow ( gaur bhutva ) because as such she had the qualification to 
stay, as a pure body, near Brahma. 

ANNOTATION 

Sanatana Gosvaml’s alternative explanation of gauh as ‘Earth’ is noteworthy 
since in Hari-vamsa there is no mention that Earth became a cow: 

srutva pitamaha-vacah 
sa jagama yathagatam 
prthivT saha kalena \ 
vadhaya prthivT-ksitam 
devan acodayad brahma \ \ 

"Upon listening to the speech of the Grandfather, the Earth left just as she 
had come. Brahma incited the gods for the sake of the death of the rulers of 
the Earth, in time” (Hari-vamsa 1.53.66-67). 

This is corroborated in Visnu Purana: 

sa-brahmakan suran sarvan pranipatyaha medinT \ 
kathayamasa tat-sarvarh khedat karuna-bhasinT \ \ 

“Lady Earth, prostrating herself before Brahma and all the gods and speaking 
mournfully due to distress, told them everything about it” (Visnu Purana 5.1.13). 
Herein the participle pranipatya is expressive of falling flat on the ground. 

The word go is a standard synonym of prthivT (Amara-kosa 3.3.25). For 
example, the word gam (the accusative case singular of go) in Bhagavatam 
10.2.14 means ‘Earth’. Yaska states: gaur iti prthivya namadheyam, “Go is a 
synonym of Earth” (Nirukta 2.5). The usage is seen in Nighantu as well (1.1) 
( 2 . 11 ). 

In all fairness, in his commentary on Visnu Purana, Srldhara SvamI writes: 
dharanT go-rupena jagameti jheyarh, gaur bhutvasru-mukhiti sukokteh, “In 
regard to the passage: jagama dharanT merau (the Earth went to Mount 
Meru), it should be understood that she went in the form of a cow, in 
accordance with Suka’s statement: gaur bhutvasru-mukhT (Bhagavatam 



10.1.18) ” (Atma-prakasa 5.1.12). It is well known that in the context of 
Parlksit’s subduing Kali, the Earth is described as a cow (Bhagavatam 

1.16.18) ... but only because she was addressed by the personality of dharma 
who had the form of a bull. 


10.1.19 

brahma tad upadharyatha saha devais taya saha \ 
jagama sa-trinayanas tiram ksTra-payonidheh || 

brahma —Brahma; tad upadharya —understanding that; atha —(used to express 
a new beginning) (or completely: atha = kartsnyena ); saha devaih —with the 
gods; taya saha —with her; jagama —went; sa-tri-nayanah —[Brahma,] who was 
with the three-eyed one; tiram —to the shore; ksTra —of milk; payah-nidheh —of 
the ocean. 

brahma tad atha upadharya sa-trinayanah (sari) devaih saha taya (ca) saha 
ksTra-payonidheh tiram jagama. 

Fully pondering over that, Brahma, accompanied by the three-eyed Lord 
and the gods, went with her to the shore of the Milk Ocean. 

Visvanatha CakravartI — 

Since the word atha is superfluous, in: tad upadharyatha jagama (after 
pondering over that, then he went), this is obtained: Brahma thought, “My work 
only involves creation, whereas Visnu’s task only involves protection. And He, 
Visnu, is on the Milk Ocean.” Therefore he deliberated: “Upon arriving there, 
that information should be announced.” Then he left. 

At that time, two duties needed to be carried out: protecting the Earth and 
vanquishing the asuras. Of the two, Brahma might order Indra to be in charge of 
the first obligation and Siva to be in charge of the second. Thus he left 
accompanied by the gods and by the three-eyed Lord. 

Sanatoria Gosvami — 

Atha has the sense of auspiciousness, because of a connection with the reason 
for the Lord’s Descent. Or else atha means anantaram, that is to say anantararh 
sadyah eva (immediately afterward). 

“Attentively hearing—or else keeping in mind ( avadharya = avadhanena 
srutva, hrdi dhrtva va) —the Earth’s speech, or else her woe ( tad = bhumeh 



vacanam vyasanam va), he was with he who has three eyes ( sa-trinayanah = 
trinayanena sahitah ): The separate mention of him is in consideration of his 
special assistance, since he is most dear to the Lord. Brahma went to the shore of 
the Milk Ocean because Visnu is easily obtainable there and because He is 
always happy on the Milk Ocean in LaksmI’s company. 

Jiva Gosvami — 

Atha means anantaram, that is, anantaram sadyah eva (immediately 
afterward), and it suggests auspiciousness in reference to the reason for the 
Lord’s Descent. He was with him who has three eyes ( sa-trinayanah = 
trinayanena sahitah ): The separate mention of him is in consideration of his 
special assistance, since he is most dear to the Lord. 

The journey to the Milk Ocean occurred because a form of the Lord, Visnu, 
resides there as the universal protector, in consideration of such an explanation 
in the uttara-khanda of Padma Purana and because in Brhat-sahasra-nama- 
stotra it is listed in the group of Visnu’s names: visnuh ksTrabdhi-mandirah, 
“Visnu, Kslrabdhi-mandira (He whose abode is on the Milk Ocean).” 

Brahma only went to the shore; he did not go the Lord’s city called 
Svetadvlpa, located on the Milk Ocean, thus the fact that even His city is hard to 
attain is meant to be expressed, and that is clearly stated in the narayaniya 
section of the moksa-dharma of the Mahabharata. 

In accordance with statements that will be shown in various places in this 
commentary, Visnu’s authority should be understood as follows: First of all there 
is Sri Krsna, the first member of the catur-vyuha, who is known as Vasudeva, 
the Lord Himself, the presiding deity of the topmost Goloka. Then there is 
Karanarnava-sayl Visnu, the Purusa who is the creator of mahat-tattva: He is an 
amsa of an amsa of Sankarsana, the second member of that catur-vyuha. He also 
is called Sankarsana. He becomes Garbhoda-sayl Visnu, who is an amsa of 
Aniruddha, the fourth member of that catur-vyuha. Garbhoda-sayl Visnu is the 
Purusa situated in every universe, which find a place in what resembles hair 
pores on Karanarnava-sayl Visnu. These so-called hair pores are as if being 
turned into the spaces in a mesh, each cavity being the size of an atom, for 
unlimited universes. 

He also is Aniruddha. His amsa, Visnu, has His abode in the Milk Ocean. He 
is the inner controller of every individual and is the Purusa situated in all 
entities, thus He is an amsa of an amsa of Pradyumna, the third member of the 
catur-vyuha. Only Pradyumna is the inner controller of Hiranyagarbha. 

In some scriptures, Sri Govinda is stated. He is another synonym of ‘Sri 



Krsna’ and abides in the topmost Goloka. However, Vasudeva and others are the 
presiding deities of His circles of expansions ( Laghu-bhagavatamrta 1.5.288- 
298). That is the difference. 


10.1.20 

tatra gatva jagan-natham deva-devam vrsakapim \ 
purusam purusa-suktena upatasthe samahitah || 

tatra —there; gatva —after going; jagat-natham —the master of the universe; 
deva-devam —the god of gods; vrsa-akapim —Visnu (see the upcoming 
explanations); purusam —the Purusa (Kslrodaka- 

sayl Visnu); purusa-suktena —with the hymn called purusa-sukta ( su-uktam = 
‘well-said’); upatasthe —worshiped; samahitah —[being] concentrated. 

(sah) tatra gatva samahitah (san) jagan-natham deva-devam vrsakapim 
purusam purusa-suktena upatasthe. 

After going there, in full concentration Brahma worshipingly praised the 
Purusa, the master of the universe, the god of gods, Vrsakapi, with the 
Purusa-sukta. 

Visvanatha CakravartT — 

Jagan-natham expresses the logical reasoning in going there. Deva-devam 
signifies that they also have the right to petition Him. Vrsakapi means: varsati 
kaman akampayati klesan, “He rains desires and shakes off afflictions.” The 
gods’ purpose is also stated that way. 

Sanatoria GosvamI — 

Brahma only went to the shore; he did not go the Lord’s city called 
Svetadvlpa, located on the Milk Ocean, thus the fact that even His city is hard to 
attain is meant to be expressed, and that is clearly stated in the sri-narayanTya 
section of the moksa-dharma (which is within the santi-parva ) of Mahabharata. 

Purusa is said either with the idea that He always reposes in the city there 
(sada tatra puri sayana) or because He is the inner controller of Virat. “Being 
solely focused on that ( samahitah = tad-eka-cittah san), he praised with 
devotion ( upatasthe = bhaktya tustava).” Why? jagan-natham, meaning: 
jagatam natham (the master of the three worlds, or the master of universes), and 
specifically: deva- 



devam, which means devanam devam pujyam, “He who should be worshiped by 
gods...” because for the protection of the world He ought to be praised ( stutya ) 
by gods. 

In addition: vrsakapim. This means: varsati kaman akampayad klesan id 
vrsakapih tam, “Him, who rains desires and shakes off afflictions.” Their 
purpose is also stated that way. 

The homage with the Purusa-sukta is because it is better than all hymns 
(stotra), for these reasons: (1) It is Vedic, (2) It is centered on a distinct glory of 
the Lord, (3) It is applicable only to the supereminence of the Purusa, and (4) At 
that time there was no manifestation of the Gokula pastimes and so on. 

Jiva GosvamT — 

The word purusam is said with the intent to express a difference with the 
Maha-Purusa, the creator of mahat-tattva. Therefore Brahma devotionally 
praised Him ( upatasthe = bhaktya tustava ) only with the Purusa-sukta. Also 
because of that, the praise was for the sake of hinting at His distinct glory and to 
inform that the Purusa has the Vedas as proof of His authority. He praised in this 
way while he was solely focused on that ( samahitah = tad-eka-cittah san). 
Why? He is the master of universes (jagan-natham = jagatam natham), and 
specifically He should be worshiped by gods ( deva-devam = devanam devam 
pujyam)... because for the protection of the world He ought to be praised 
(stutya) by gods. In addition: vrsakapim. This means: varsati kaman akampayad 
klesan id vrsakapih tam, “Him, who rains desires and shakes off afflictions.” 
Their purpose is also stated that way. 

Srmdtha Pandita — 

He praised the Purusa, Sri Narayana. 

Vijayadhvaja Tirtha —Upatasthe means: mantra-vacana-purvakam upasanam 
krtavan, “He did a meditational worship by uttering mantras.” The atmanepada 
is due to the rule: upan mantra-karane, “[The atmanepada is used] after upa 
[which precedes the verbal root stha] when a mantra is done” (AstadhyayT 
1.3.25). What is this mantra by means of which the meaning of the verbal root is 
established? Therefore it is stated: purusa-suktena (with the Purusa-sukta). 

Vira-Raghava — 


“With the Purusa-sukta he praised—that is to say: by means of a praise he 



deeply meditated upon ( upatasthe = tustava = stuti-purvakarh nidadhyau )—the 
topmost Purusa (jagan-natham = parama-purusam), Sri Maha-Visnu ( vrsakapim 
= srT-maha-visnum).” 

Vallabhacarya — 

The name Vrsakapi signifies: vrsah dharmah yajhadi-rupah tasya a samantat 
kam sukham phalam svargadi tat pibati iti vrsakapih sarva-yajha-phala-bhokta, 
“He drinks the entire (a = samantat ) result ( ka = sukha = phala ) of moral acts 
(vrsa = dharma ) that are the forms of a fire sacrifice and so on. In other words 
He is the enjoyer of all the results of fire sacrifices.” 

Siddhanta-pradipa — 

He did a praise ( upatasthe = stutim krtavan ) although he did not see Him. 
Who is this Purusa whom he praised? He is Jagannatha, the master of unlimited 
millions of universes. Someone might think, “Then He will not bring about the 
death of asuras,” therefore he adds: deva-devam. 

“Suppressing the asuras, showing mercy to the gods and removing the Earth’s 
burden can be done by some Purusa Avatara, so what might be the purpose of 
the topmost Purusa Avatara, for the sake of which there is this great zeal?” He 
answers: vrsakapim. This means: varsati bhaktarh prati bhajamya-rasam iti 
vrsah bhakti-yoga-laksanah dharmah tasya a sarvatah kam sukham pibati iti 
tatha tarn, sva-dasa-kartrka-vatsalyadi-bhakti-sukhasvada- 
lubdham ity arthah, “He imbibes the pervasive (a = sarvatah ) joy (ka = sukha ) 
of dharma. Dharma, characterized by bhakti-yoga, is vrsa by the derivation: To 
the devotees it rains a rasa that ought to be experienced. The sense is He covets 
the relishment of the happiness of bhakti, such as vatsalya, done by His 
devotees.” 

ANNOTATION 

In Vallabhacarya’s explanation, the gloss of vrsa as dharma is sourced in 
Amara-kosa (1.4.24): syad dharmam astriyam punya-sreyasT sukrtam vrsah, 
“Dharma, both masculine and neuter, punya (virtue), sreyas (the highest good), 
sukrtam (merit), and vrsa are synonymous” ( Amara-kosa 1.4.24). However, 
since the verbal root in consideration is pT[h] pane (to drink), the grammatical 
form should be vrsakapi, thus the name Vrsakapi is to be classed as a 
prsodaradi. 

Nonetheless there is the verbal root pi gatau (6P) (to go, attain), found in 
Panini’s list, thus vrsaka-pi means: “He gets the best (vrsa) complete (a) 



happiness ( ka ).” Vrsa means best, by the definition: sukrale musike sresthe 
sukrte vrsabhe vrsah, “Vrsa is used in the senses of sukra-la (a potent man, one 
of the four types of nayakas ), musika (rat, mouse), srestha (best), sukrtam (a 
meritorious act), and vrsabha (bull)” ( Amara-kosa 3.3.220). 

Above, Visvanatha CakravartI glosses vrsa as varsati (he rains) and akapi as 
akampayati (he causes to shake): As such the name Vrsakapi is separated as 
vrsa-akapi. It is a karma-dharaya compound. The nominal base vrsan is made 
by adding the suffix [k]an[in] after the verbal root vrs[u] secane (to rain, 
sprinkle) by Unadi-sutra 1.156. The indicatory letter k, in [k]an[in], prohibites 
guna, in other words the verbal root vrs[u] does not become vars. Akapi is made 
by adding the prefix a[ii] and the causative suffix [n]i[c] to the verbal root 
kap[i] calane (to tremble): Then the suffix [k]vi[p] is applied, and is 
subsequently deleted. Since the resultant form is akampi, the name Vrsakapi is a 
prsodaradi. 

The compound vrsakapi can also be interpreted as follows: According to 
Amara-kosa (2.4.87), vrsan is a name of the sun, thus Vrsakapi means: vrsanam 
akampayati iti vrsakapih, “Vrsakapi is He who makes the sun god tremble.” The 
corresponding passage is: bhisasmad vatah pavate, bhisodeti suryah, bhisasmad 
agnis cendras ca mrtyur dhavati pancama iti, “There is a desire to instill fear; 
because of this (out of fear of the Lord), the wind blows, the sun rises, and Agni, 
Indra, and death, the fifth, run” ( TaittirTya Upanisad 2.8.10) ( Katha Upanisad 
2.3.3) (similar to Bhagavatam 3.25.42). 

In Nirukta, however, Vrsakapi is a name of the sun: atha yad rasmibhir 
abhiprakampayann eti tad vrsakapir bhavati. vrsakampanah, “He who goes, 
while causing everything to tremble by his rays, is Vrsakapi, analyzed as 
vrsakampanah (he is the sun and he makes one tremble)” ( Nirukta 12.27). 
Vrsakapi is also the name of an Avatara of Treta yuga ( Bhagavatam 11.5.26). 

10.1.21 

girarh samadhau gagane samiritam 
nisamya vedhas tridasan uvaca ha \ 
gam paurusirh me srnutamarah punar 
vidhTyatam asu tathaiva ma ciram \ \ 

upajati (12) 

giram —a voice; samadhau —in trance; gagane —in the sky; samiritam 
—impelled (produced); nisamya —after hearing; vedhah —Brahma; tri-dasan —to 
the gods (“the thirty”); uvaca —said; ha —(used to fill the meter); gam —speech; 



paurusTm —spoken by the Purusa (by the rule: tena proktam, HNV 1161); me 
—from me; srnuta —all of you please hear; amarah —O immortals; punah 
—afterward; vidhTyatam —it should be done; asu —immediately; tatha eva —only 
in that way; ma ciram —without delay. 

vedhah samadhau gagane samTritam giram nisamya tridasan uvaca—amarahl 
(yuyam) gam paurusim me asu srnuta. punah (sa) ma ciram tatha eva 
(yusmabhih) vidhTyatam. 

Brahma heard a voice engendered in the sky of his trance. Afterward he 
addressed the gods: “Immortals! Immediately hear from me the statement 
of the Purusa. Then you should carry it out only in that way without delay. 

SrTdhara SvamT — 

“Immediately hear from me (me = mattah ) the statement (gam = vacam) of 
the Purusa, the Lord (paurusim = purusasya bhagavatah), and it should be done 
(vidhTyatam = vidhTyatam ca ) exactly in that way, without delay (ma ciram = 
avilambitam).” 

Visvanatha CakravartT — 

A voice was generated in his trance, and in addition, in the sky (samadhau 
gagane = samadhau tatrapi gagane). Having intimated that seeing the Lord of 
the Milk Ocean is extremely difficult to attain even by Brahma, on top of that the 
reason anyone in the material world could later on see Krsna, who is the topmost 
arhsT and is directly Purusottama, is implied: a supereminence of His mercy. 
“Hear the speech of the Lord of the Milk Ocean (paurusTrh gam = purusasya 
ksTrodanathasya vacam).” 

Sanatoria GosvamT — 

Words were produced in the sky. This means the speaker was unseen, thus 
they were said by someone who was invisible, whether Lord Narayana or 
someone related to Him. 

A voice was engendered in his trance, and in addition, in the sky (samadhau 
gagane = samadhau tatrapi gagane), thus the state of being completely invisible 
is stated to make one aware of the special good fortune of those who lived at that 
time, since He had that sort of amusements later on, in Sri Vrndavana and so 
forth. 

Ha means spastam (clearly), or else it is used in the sense of harsa (joy). The 



Purusa is Narayana, the inner controller of Virat, and paurusfm signifies tadfyam 
(words related to Him); this adjective is used to generate the gods’ faith in those 
words. 

“Afterward (punah = pascat), it should be carried out by all of you—or else 
by everyone ( vidhfyatam = vidhfyatam yusmabhih sarvaih eva iti va) —only in 
that way, meaning only in conformity with that ( tathaiva = tad-anurupam eva).” 
The gist of the vocative amarah is: “Only then will the state of being immortal 
be accomplished for sure.” 

Jiva GosvamT — 

A voice was engendered in his trance, and in addition, in the sky. This means 
the speaker was unseen, thus the words were uttered by the Lord, who could not 
be seen. By the clause “hearing ( nisamya = srutva ) in his trance,” the state of 
being completely invisible is stated to make one aware of the special good 
fortune of those who lived at that time, since Sri Krsna, who is the topmost amsf 
even of Kslrodaka-sayl Visnu and is the Lord in person, had that sort of 
amusements later on, in Sri Vrndavana and so forth. 

Ha means spastam (clearly), or else it is used in the sense of harsa (joy). The 
words were spoken by the Purusa (paurusfm = purusena uktam), i.e. by Himself 
in the form of Visnu, who is not different from the Purusa, in accordance with: 
srjami tan-niyukto ’ham, “[Brahma says:] I create, being appointed by Him” 
(Bhagavatam 2.6.32). This was said to generate the gods’ faith in those words. 

“Listen immediately... after you end your cacophony.” The gist of the 
vocative amarah is: “Only then will the state of being an immortal be 
accomplished for sure.” 

Baladeva Vidyabhiisana — 

With this huge aisvarya, insofar as Kslrabdhi-pati, an arhsa of an amsa, is 
hard to attain by Brahma and others, the superexcellence of the aisvarya of 
Krsna, the topmost amsf of Him, is implied. 

“Hear the words spoken by the Purusa (paurusfm gam = purusena uktam 
vanfm).” 

Srmatha Pandita — 

“Hear the words related to the Purusa (paurusfm = purusa-sambandinfm).” 

Bhaktisiddhanta Sarasvatf — 



“O gods (ha amarah = he amarah - bhoh devah)\” 


Vijayadhvaja Tirtha — 

The locative case in samadhau has the sense of tadarthyam (for the sake of 
that). He heard the words which were engendered for the sake of establishing the 
gods’ duty (samadhau = samadhy-artham = deva-karya-samarthanartham). 

Alternatively: After he uttered those words of praise, the words were told 
(samiritam = kathitam ) in samadhi, i.e. in the firm stage of a meditation on His 
qualities (samadhau = guna-dhyana-samavasthayam). This is from Abhidhana: 
samadhir dhyana-sandhana-pratijhasu samarthane, “The word samadhi is used 
in the senses of dhyana (meditation), sandhana (union), pratijha (assent), and 
samarthana (establishing)” (Abhidhana-cintamani). 

Siddhanta-pradTpa — 

He heard the words in the sky of the heart, in meditation (samadhau gagane = 
dhyane hrdayakase). 

Anvitartha-prakasika — 

He heard the words in the sky that was the form of a trance (samadhau gagane 
= samadhi-rupe gagane). 

ANNOTATION 

This narrative is told differently in Visnu Purana. Parasara relates Brahma’s 
prayers at length (5.1.34-50): They are not reminiscent of Purusa-sukta. After 
Brahma’s eulogy, the Lord (unseen) spoke to him. Brahma saw the Universal 
Form and uttered an encomium of five verses. Thereafter, in front of Brahma and 
the gods, Visnu took two hairs of His, one white and one black, and addressed 
the gods (5.1.59-65). 


10.1.22 

puraiva pumsavadhrto dhara-jvaro 
bhavadbhir arhsair yadusupajanyatam 
sa yavad urvya bharam Tsvaresvarah 
sva-kala-saktya ksapayams cared bhuvi 



(vamsa-stha-vilam) 


pura —previously; eva —already; pumsa —by the Purusa; avadhrtah —was 
known; dhara —of the Earth; jvarah —the distress; bhavadbhih —by all of you; 
amsaih —as expansions; yadusu —among the Yadus; upajanyatam —the act of 
taking birth should be done; sah —He; yavat —for as long as; urvyah —of the 
Earth (“who is large”); bharam —the burden; Tsvara-Tsvarah —the god of gods; 
sva-kala- 

saktya —by His potency of Time; ksapayan —while causing to diminish; caret 
—shall move (shall stay); bhuvi —on Earth. 

dhara-jvarah pura eva pumsa avadhrtah. yavat sah sva-kala-saktya 
Tsvaresvarah urvyah bhararh ksapayan bhuvi caret, (tavad) amsaih yadusu 
bhavadbhih upajanyatam. 

Indeed, the Purusa was already aware of the Earth’s distress. His purpose 
is to diminish her burden. After taking birth as amsas among the Yadus, you 
should remain in His entourage as long as He, the controller even of 
controllers by His Time potency, will remain visible on Earth. 

SrTdhara SvamT — 

“Her affliction (jvarah = tapah ) was ascertained ( avadhrtah = avadharitah ) by 
the Lord (pumsa = Tsvarena ) even before the entreaty (puraiva = vijhapanat 
pura eva).” 

Visvanatha CakravartT — 

In four verses, Brahma repeats the words of the Purusa. “Even before the 
entreaty (puraiva = vijhapanat purvam eva), the distress was understood 
(avadhrtah = jhatah) by Sri Krsna, the Lord Himself.” That is the sense of 
pumsa here, in accordance with: krsnah svayarh samabhavat paramah puman 
yah, “The topmost Purusa, Krsna, manifested in person” ( Brahma-samhita 5.39). 

“You should take birth after merging with eternal associates, such as Uddhava 
and Satyaki, who are His amsas (amsaih = tad-amsa-bhuta-parsadaih uddhava- 
satyaky-adibhih saha militT-bhiiya).” The word yadusu (among the Yadus) is a 
partial indication and signifies kurusv api (among the Kurus also). Brahma 
affirms: “I, Kslrodaka-sayi Visnu and others are gods, but He is God for us also.” 


Sanatana Gosvami — 



In four verses, Brahma truly explains the same words that emanated from the 
Purusa’s mouth. The significance of pumsa avadhrtah (understood by the 
Purusa) is: “It was previously understood by Purusottama, of whom I am an 
amsa, therefore enough of your endeavors to inform Him.” Or else the sense is: 
“He has no need to hear about her affliction, so He did not show Himself.” 

“You should take birth with your infinite amsas (arhsaih = nijasesamsaih 
saha ).” This means: “You should remain close-by, after taking birth as sons, 
grandsons, and so on.” Yadusu is used either because they are the majority or 
because that designation includes the Pandavas and others related to them. Or 
else the Yadus are mentioned since they are foremost. 

He is even the controller of controllers ( Tsvaresvarah = Tsvaranam api 
Tsvarah). The idea is: although He is able to do everything at once merely by His 
desire. “By His Time potency” means “in due time” ( sva-kala-saktya = yatha- 
kalam ): When something needs to be done, He does it right then and there. With 
sva, it is said that Time is subordinate to Him. “For as long as He will remain 
manifest (yavad bhuvi caret = yavatprakatah bhuvi varteta)...” because at other 
times He cannot be seen by others although He is always performing diverse 
pastimes in Sri Vrndavana and so on with various persons who are eternally dear 
to Him. 

Jiva GosvamT — 

In four verses, Brahma relates the words of that Purusa. The significance of 
pumsa avadhrtah is: “It was understood previously by Sri Krsna, the Lord 
Himself, the primeval Purusa of whom I am an amsa of an amsa, therefore 
enough of your endeavors to inform Him. And although I know Him, He did not 
show Himself, even to hear about it.” 

“You should take birth with your infinite amsas (arhsaih = nijasesamsaih 
saha).” This means: “After taking birth as sons, grandsons, and so on of the 
Yadus, who are His eternal associates, you should remain nearby.” This is 
according to the way it is stated in the karttika-mahatmya section of Padma 
Purana: 


ete hiyadavah sarve mad-gana eva bhamini \ 
sarvada mat-priya devi mat-tulya-guna-salinah | j 

“Beautiful lady, all these Yadavas are my retinue. O goddess, they are 
always dear to Me (or I am always dear to them). Their virtues are similar 
to Mine.” 



Yadusu is used because of the inclusion of the Pandavas and of others who are 
related to them. Only these ones will go to S varga, and their attainment of that at 
the end of their rule is to be understood. 

Moreover, Tsvaresvarah means: Tsvaranam virad-ady-antaryaminam asmad- 
admam api Tsvarah sarvamsT, “He is the controller of the inner controllers of 
Virat and so on, and even of us and others: He is the arhsT of all.” For instance: 

Tsvarah paramah krsnah sac-cid-ananda-vigrahah \ 
anadir adi-govindah sarva-karana-karanam \ \ 

“The supreme controller is Krsna. He has a transcendental body. He has 
no beginning. He is the primeval Govinda, and is the cause of all causes.” 

(Brahma-samhita 5.1) 

yasyaika-nihsvasita-kalam athavalambya 
jTvanti loma-vila-ja jagad-anda-nathah \ 
visnur mahan sa iha yasya kala-viseso 
govindam adi-purusam tam aham bhajami \ | 

“The Masters of egglike universes originate from the pores of Maha-Visnu 
and live for the duration of one breath of His. I worship Govinda, the 
primeval Purusa, of whom Maha-Visnu is a special kala expansion.” 

(Brahma-samhita 5.48) 

The following three texts will be explained by Srldhara SvamI: 

(1) athaham amsa-bhagena devakyah putratam subhe prapsyami, “O splendid 
one, afterward, as an arhsa of an amsa, I will become DevakFs son” 
(Bhagavatam 10.2.9); 

(2) narayano ’ligarh nara-bhu-jalayanat, tac capi satyarh na tavaiva maya, 
“Narayana, so called because He stays on the water that originates from Nara, is 
a portion of Yours. And that too is real. It is not Your Maya” (Bhagavatam 
10.14.14); and 

(3) yasyamsamsamsa-bhagena and so on, “[O You for whom the world is a 
body, verily the origination, the development and the mergence of the universe 
occur] on account of a portion of a portion of a portion of a portion of Yours” 
(Bhagavatam 10.85.31). 

Consequently, Tsvaresvarah portends: although He is able to do everything at 
once merely by His desire. “By His Time potency” means “in due time” (sva- 



kala-saktya = yatha-kalam): When something needs to be done, He does it right 
then and there. With sva, it is said that Time is subordinate to Him. “For as long 
as He will remain manifest (yavad bhuvi caret = yavat prakatah bhuvi varteta ) 
...” because at other times He cannot be seen by others although He is always 
performing diverse pastimes, which will be described as a special manifestation 
of His unmanifest pastimes, in Sri Vrndavana and so on with various persons 
who are eternally dear to Him. For example, in Skanda Purana: 

vatsair vatsatarfbhis ca sa-ramo balakair vrtah \ 
vrndavanantara-gatah sada krfdati madhavah | j 

“Madhava, accompanied by Balarama and surrounded by calves, older 
calves and the cowherd boys, always performs pastimes within Vrndavana.” 

It will also be said: mathura bhagavan yatra nityarh sarmihito harih, 
“Mathura, where Lord Hari is forever present” ( Bhagavatam 10.1.28). And at 
the end of the Eleventh Canto, this is said in connection with Dvaraka: nityarh 
sannihitas tatra bhagavan madhusudanah, “There, Lord Madhusudana is always 
present” (11.31.24). 

Baladeva Vidyabhiisana — 

“You should take birth among the Yadus as His sons and grandsons, after 
uniting with His arhsas such as Uddhava ( arhsaih = tad-arhsaih uddhavadibhih 
sambhuya tat-putra-pautra-rupena), for as long as He, the controller of 
controllers such as we, shall be manifest ( caret = prakatah syat ) on Earth to 
diminish ( ksapayan = ksapayitum ) the Earth’s burden by His Time potency.” 

Srmdtha Pandita — 

Purhsa signifies srT-krsnena (by Sri Krsna). It is made from the verbal root so 
anta-karmani (to destroy, finish): purhsah purusan syati avasayayati antayati 
svasmin vilapayati, “Purh-sa is He who finishes men: He causes them to reach 
the end, in other words He makes persons lament by thinking about Him.” The 
rule is: ato manin-kvanib-vanipas ca, “[In the Vedas,] the suffixes manin, kvanip, 
vanip, and [vie] can be applied after a verbal root ending in a” (AstadhyayT 
3.2.74) (HNV 849) ( Siddhanta-kaumudT 3418). The form in the instrumental 
case is the same. 


ANNOTATION 



Firstly, the verbal root so changes to so ( dhatv-adeh sah sah, AstadhyayT 
6.1.64; HNV 346). Secondly, so changes to sa (caturvyuhantanam a-ramanta- 
patho ’sive, HNV 412; ad eca upadese ’siti, AstadhyayT 6.1.45). Thirdly, vi[c] is 
applied after pum-sa. And fourthly, vz/cj is automatically deleted after its 
application (yer aprktasya, AstadhyayT 6.1.67; HNV 612). The nominal base is 
pum-sa, the singular nominative case is pum-sah, and the instrumental case 
singular is pum-sa. For the details, consult: a-rama-haro yadu-sarvesvare, na tv 
apah (HNV 114); ato dhatoh (AstadhyayT 6.4.140). 

Further, it is stated in Hari-vamsa that the gods appeared on Earth only as 
their amsas. Brahma ordered the gods: srjadhvam sva-sarTramsams tejasatma- 
saman bhuvi. sarva eva sura-sresthas tejobhir avarohata, “From your own 
bodies and by your power, all of you should create amsas on Earth that are equal 
to yourselves. O best of gods, everyone should descend by their power” ( Hari- 
vamsa 1.53.12-13); tato ’rhsan avanirh devah sarva evavatarayan, “Then all the 
gods made their amsas descend on Earth” (Hari-vamsa 1.53.69). 

For instance: dharmaj jajhe yudhisthirah, bhTmasenas tatha vatad indrac 
caiva dhanahjayah, “Yudhisthira was born from Dharma, Bhlma from Vayu, and 
Arjuna from Indra (Hari-vamsa 1.34.28). Asvatthama is Siva’s amsa: dhaksyate 
sahkarasyamsah pavakenastra-tejasa (Hari-vamsa 1.53.57). In addition: 
amsavatarane vrtte suranam bharate kule. bhage ’vatTrne dharmasya sakrasya 
pavanasya ca, asvinor deva-bhisajor bhage vai bhaskarasya ca, “When the 
descent of the amsas of gods had occurred in the families in Greater India, when 
the amsas of Dharma, Indra, Vayu, and the two Asvinas, who are the two 
doctors of the gods [had gone to Bharata-varsa], and when the amsa of the sun 
[had gone to Bharata-varsa, Narada approached Narayana]” (Hari-vamsa 1.54.1- 
2 ). 

According to Visnu Purana, the gods returned to Meru from the Milk Ocean 
and took birth on Earth: meru-prstham surd jagmur avaterus ca bhutale, “The 
gods went to the summit of Meru and came down to the Earth” (Visnu Purana 
5.1.65). Perhaps they temporary left their bodies while meditating in the caves of 
Sumeru. A similar event is told regarding the Descent of Kslrodaka-sayl Visnu: 
He went to His residence, the northern direction of the Milk Ocean, entered a 
cave in that region, left His body there, entered Vasudeva’s dwelling, and merged 
in Vasudeva (Hari-vamsa 1.55.50-52): JIva GosvamI relates this in Krsna- 
sandarbha 29. 


10.1.23 



vasudeva-grhe saksad bhagavan purusah parah \ 
janisyate tat-priyartham sambhavantu sura-striyah | ] 

vasudeva-grhe —in the home of Vasudeva; saksat —in person; bhagavan —the 
Lord; purusah parah —who is the superior Purusa; janisyate —will take birth; tat- 
priya-artham —for the sake of pleasing Him; sambhavantu —should take birth; 
sura-striyah —goddesses. 

(sah) saksad bhagavan purusah parah vasudeva-grhe janisyate. (atah) tat- 
priyartham sura-striyah sambhavantu. 

He, the Lord in person, the topmost Purusa, will be born in Vasudeva’s 
dwelling. To please Him, the goddesses should take birth. 

Visvanatha Cakravarti — 

Only the goddesses who are amsas of His beloveds and who are the women 
(the wives) of manvantara Avataras, such as Upendra, should become 
(sambhavantu = bhavantu ) their dear sakhfs, remaining separate from their 
amsTs by the power of their previous bhajana to the Lord, for the sake of 
friendship with these ladies who are dear to Him (tat-priyartham = tat-priyanam 
sakhyartham). That is described is Ujjvala-nTlamani: 

devesv arhsena jatasya krsnasya divi tustaye \ 
nitya-priyanam amsas tuyayata deva-yonayah |j 
atra devavatarane janitva gopa-kanyakah \ 
ta amsinmam evasarh priya-sakhyo ’bhavan vraje \ \ 

“When, in the form of His amsas, Krsna appears in heaven to please the 
gods, the amsas of His dear beloveds become goddesses. When the Lord 
descended on Earth, these very goddesses took birth as daughters of 
cowherds here in Vraja and became the priya-sakhls of their amsls.” 

(Ujjvala-nTlamani 3.52-53) 

Sanatana GosvamI — 

In this verse Brahma mentions the reason for the gods’ taking birth among the 
Yadus with their amsas. Regarding grhe (in the dwelling), the idea of originating 
from a father like a jiva does is rejected, because: “He, the topmost Purusa—He 
is Purusottama, the Avatar!—and the glorious Lord—He has all godly 



capabilities and assets ( bhagavan = srT-bhagavan = prakata-sarvaisvarya- 
yuktah san )—will personally ( saksat = svayam eva ) make His appearance 
(janisyate = pradurbhavisyati).” Thus even the state of being an Avatara of an 
arhsa is refuted. For example, this is Sri Vyasa’s statement in Padma Purana: 

ato mam aha bhagavan vrndav ana-car ah smayan \ 
yad idam me tvaya drstam ruparh divyam sanatanam \ \ 
niskalam niskriyam santarh sac-cid-ananda-vigraham \ 
purnam padma-palasaksam natah paratarah mama \ \ 
idam eva vadanty ete vedah parama-karanam \ 
satyam vyapi paranandam cid-ghanam sasvatam param \ | 

“The Lord, who roams in Vrndavana, smilingly said to me: “This form of 
Mine that you see, which is effulgent, eternal, indivisible, inactive, self- 
satisfied, and well-rounded, is an eternal, spiritual and blissful body on 
which the eyes resemble lotus petals. The Vedas speak of this body as the 
supreme cause, as the Absolute Truth, and as the highest bliss that is dense 
consciousness and is continuous, pervasive and transcendental.” 

Therefore: “to please the Lord” means: “to evoke love by means of devotional 
service ( tat-priyartham = tasya bhagavatah priyartham = paricaryaya prity- 
utpadanaya).” Another interpretation is: tasya priyah tasam sakhyartham, “for 
the sake of friendship with His beloveds” such as Sri RukminI, etc., and Sri 
Radha and so on. Consequently: “They should take birth properly, i.e. in the 
manner that was said ( sambhavantu = samyag bhavantu = ukta-prakarena 
jayantam).” Or else, “May they become well-suited ( sambhavantu = yogyah 
bhavantu).” This indicates Brahma’s bestowing a boon. Still, the purport is only 
‘taking birth’ ( jananam ). 

Jiva Gosvami — 

While mentioning the state of being the controller of controllers, Brahma talks 
about the Lord’s inner purpose in personally descending: The uniqueness of 
pastimes like this. Concerning grhe (in the dwelling), the idea of originating 
from a father like a jiva does is rejected, because: “He, the topmost Purusa—no 
one is more eminent than Him—and the Lord, meaning the one who has all 
godly capabilities and assets ( bhagavan = prakata-sarvaisvarya-yuktah san )— 
this means the topmost Purusa is Bhagavan—will personally ( saksat = svayam 
eva) make His appearance (janisyate = pradurbhavisyati).” 



(From here, differences from Brhad-vaisnava-tosanT are underlined.) 

Therefore: “to please the Lord” means: “to evoke love by means of devotional 
service ( tat-priyartham = tasya bhagavatah priyartham = paricaryaya prity- 
utpadanaya) ..Another interpretation is: tasya priyah tasarh sakhyartham, “for 
the sake of friendship with His beloveds” such as Sri RukminI, etc., and Sri 
Radha and so on. Consequently: “They should take birth properly, i.e. in the best 
wa y (sambhavantu = samyag bhavantu = uttama-prakarena jayantam).” Or 
else, “May they become well-suited (sambhavantu = yogyah bhavantu)” This 
indicates Brahma’s bestowing a boon. Still, the purport is only Taking birth’ 
( jananam ). 

ANNOTATION 

In his commentary on the verse of Ujjvala-nTlamani quoted by Visvanatha 
CakravartI, JIva GosvamI writes: devesv amsened. tat-priyartham sambhavantu 
sura-striyah id vyakhyaya pramitam eva, “After serving to explain the verse 
beginning tat-priyartham sambhavantu sura-striyah (Bhagavatam 10.1.23), the 
verses beginning with devesv amsena are made into an authoritative statement” 
( Locana-rocani 3.52-53). 

Visvanatha CakravartI expounds: devesu manvantaravataratvena jatasya. 
nanv amsinmam asarh prana-sakhyo ’bhavann id nopapadyate. ye hi yad-amsa 
bhavand te tatra pravisanty eva drona-dharady-amsisu nandadisu tesarh 
tathaiva darsanat. satyam. nitya-priyanam amsesu devadi-loka-sthesu tri-vidha 
ridr drsyate. tatra kecin naradadi-mukhad akarnita-krsna-tat-tal-lTla-bhakta 
bhavand. bhaktas ca tri-vidhah sva-vasananusarena tal-lTla-parikaranam 
suddhanugadmanto ’haiigrahopasana-mayanugadmanto ’nanugatimantas ca. 
tatradyah kecid devah sridama-subaladmam priya-sakhah, kascid devyas ca srT- 
radhadmam prana-sakhyah, tatha nanda-yasodadinam api sakhayah sakhyas 
canubhavan. dvitTyas tesu tasu ca pravisan, drona-dhara-vasv-adayo yatha 
nanda-yasododdhavadisu tatha rsayo ’pi kecit go-vatsesu vrndavanTya-paksisu 
ca. trtTyas tu tatra pradurbhavabhavenalabdha-manoratha eva babhuvur yatha 
laksmy-adaya id tal-lila-parikaranugadmatam eva tat-prapd-niyamanat. [...] 
tena gopikady-anugad-maya-sva-nyunata-duhkhahgi-karenaiva labhyah. tad- 
duhkhahgT-karas tu virihca-bhava-laksmy-adibhir Tsvarabhimanibhih sva-sva- 
loka-sthair duhsaka eva. 

“The sense is: “of Krsna who appeared as manvantara Avataras among the 
gods.” Someone might object: “It is not quite right to say that they became the 
prana-sakhTs of their amsTs, because it is seen that those who are arhsas only 



merge back in their amsTs, as in the case of Drona, Dhara, and Vasu, who merged 
in Nanda and so on, their amsTs.” In reply: That is true. There are three 
categories of persons living in Svarga and so forth who are amsas of the Lord’s 
eternal associates in Vraja. Some of them become devotees by hearing from 
Narada and others about Krsna’s various pastimes. And such devotees are of 
three kinds: (1) Those who, in conformity with their own predispositions, are in 
a pure anugati (the disciplic line of transmission of esoteric knowledge) of the 
associates of His pastimes, (2) Those whose anugati is based on 
ahahgrahopasana (viewing oneself as one of those already existing associates), 
and (3) Those who do not have an anugati. Of those three types, (A) The 
devotees of the first type are some gods who became the priya-sakhas of 
Srldama, Subala, and so on or the friends of Nanda and so forth, and some 
goddesses who became the prana-sakhTs of Sri Radha and so on or the friends of 
Yasoda and others, (B) Those of the second kind are some gods and some 
goddesses who merged in their amsTs; just as Drona, Dhara, and Vasu merged in 
Nanda, Yasoda, and Uddhava respectively, some Rsis as well merged, in cows, 
calves, and so on, and in birds nested in Vrndavana, and (C) The devotees of the 
third type are LaksmI and others, who could not fulfill their desire since they did 
not take birth in Vraja, owing to the rule that only those who are in an anugati of 
the associates who are part of Krsna’s pastimes can obtain this kind of birth. [...] 
Therefore the Lord, who is not easily attainable, can only be attained by those 
who accept the sorrow of their own lowliness, yet that sorrow involves an 
anugati such as the anugati of the gopTs. However, it is impossible for a person 
such as Brahma, Siva, LaksmI, and so on, who remain in their respective abodes 
and who have the conceit of being controllers, to accept such a sorrowful mood.” 
( Ananda-candrika 3.52-53) 


10 . 1.24 

vasudeva-kalanantah sahasra-vadanah svarat \ 
agrato bhavita devo hareh priya-cikTrsaya \ \ 

vasudeva-kala —who is a kala expansion of Vasudeva; anantah —Ananta; 
sahasra-vadanah —who has thousands of mouths (or faces); sva-rat —who shines 
with Him (or self-effulgent); agratah —first; bhavita —will take birth; devah 
—Baladeva; hareh priya-cikTrsaya —with a desire to please Hari. 

anantah sahasra-vadanah vasudeva-kala sva-rat devah hareh priya-cikTrsaya 
agratah bhavita. 



Ananta, who is a partial expansion of Vasudeva and who has a thousand 
faces, is resplendent with Him. He, Baladeva, will take birth first with the 
desire to please Hari. 

Visvanatha CakravartT — 

“Baladeva ( devah = baladevah ), who shines with His brother Krsna ( svarat = 
svena bhratra krsnena saha rajate iti sva-rat), will make an appearance first 
(agratah bhavita = prathamam avirbhavisyati)” 

On account of the later statement: yasyaikamsena vidhrta jagatT jagatah pate, 
“[O Balarama,] O master of the world, the Earth is sustained by one of Your 
amsas” (Bhagavatam 10.65.28), Ananta is both: (1) yah eva arhsena sahasra- 
vadanah anantah, “the Ananta who has a thousand faces and who exists as an 
amsa (in Patala),” and (2) yah anantah vasudevasya kala, “the Ananta who is a 
kala expansion of Vasudeva.” 

Sanatoria GosvamI — 

He will take birth first ( agratah = purvam). This means he will become the 
elder brother ( agratah bhavita = jyestha-bhrata bhavisyati). It is not clearly 
stated in the text out of reverence [for Krsna]. 

Brahma talks about Ananta’s qualification for that. Vasudeva-kala means “He 
is an amsa of Vasudeva, who is the most important in the catur-vyuha,” because 
Ananta is Sankarsana. Therefore he is ananta (without end) in the sense that 
even at the time of universal dissolution he is not destroyed. Or else he is called 
Ananta because he is unlimited, and thus he is sahasra-vadanah, which means 
“he has a thousand mouths” for the sake of singing about Sri Vasudeva’s virtues. 
In this way it is indicated that Ananta is devoted to continuously singing about 
the virtues of innumerable forms of the Lord. 

Someone might ask: “Is he not the one who abides in Patala, the seventh 
sphere below, and who upholds the Earth?” In response, with svarat Brahma 
says: No. svayam rajate iti svarat. The idea is that he cannot stay in a place 
without the Lord. 

The sense of agrato bhavita devah is: sarvesarh pujyah (he should be 
worshiped by all). Someone could object: “Is it not that he ought to be junior like 
Sri Laksmana?” In that regard Brahma says hareh priya-cikirsaya. Affection 
(priti ) can take place only because he, who was bound by an overabundance of 
service during the advent of Sri Raghunatha in days of yore, is the elder brother 
of Hari, who has bhakta-vatsala. Thus the sense of hareh priya-cikirsaya is: tat- 
sampadanecchaya (with the desire to bring about Hari’s affection). 'Hari 5 is said 



because He steals hearts ( mano-harana ) by such affection ( sneha ). 


Jiva Gosvami — 

Agrato bhavita means jyestha-bhrata bhavisyad (he will become the elder 
brother). In this regard, Brahma talks about Ananta’s qualification to be His 
brother: vasudeva-kala means “he is the amsa of Sri Krsna who is the most 
important in the well-known catur-vyuha in Dvaraka and so on,” because he is 
Sankarsana. Therefore he is Ananta, which means he is not limited. 
Consequently the same one has a thousand mouths as the amsa known as Sesa. 
He has a thousand mouths owing to the desire to sing Sri Krsna’s virtues. For 
example it will be said: yasyaikarinsena vidhrta jagatT jagatah pate, “[O 
Balarama,] O master of the world, the Earth is sustained by one of Your arhsas ” 
(Bhagavatam 10.65.28). It is explained by Srldhara SvamI as follows: ekarhsena 
sesakhyena, “with one amsa known as Sesa” ( Bhavartha-dTpika 10.65.28). 

Therefore: svena sva-svarupena srT-bhagavata eva rajate id svarat, “He 
shines only with the Lord, his own ultimate identity, thus he is sva-rat.” The idea 
is that he cannot stay in another place without the Lord. He is called deva 
because he is the Lord’s elder brother. The sense is: sutararh sarvesarh pujyah, 
“he should be more worshiped by everyone.” 

“Is it not that he ought to be junior like Sri Laksmana, not senior to the Lord?” 
In response, Brahma says: hareh priya-cikTrsaya, for the sake of ceasing to be 
bound [by too many tasks when he was Laksmana] and for the sake of His 
following him just like he followed Him [during Rama-llla]. The drift is: It is 
only Sri Krsna Deva’s special friendship toward His devotee. Hence one of Sri 
Baladeva’s names in Brhat-sahasra-nama-stotra is: purva-bhakd- 
khedacyutagra-jah (the elder brother of Acyuta, who is dejected by a previous 
devotion). Here also the dejection should be understood only as Sri Krsna’s. 
Consequently the meaning of khedacyutagra-ja is: he became Sri Krsna’s elder 
brother because of that dejection. Purva means purvavatTrnah laksmanah, 
“Laksmana, who appeared previously.” The purport is: The Lord, having felt 
dejection in regard to Laksmana, His amsa, will never manifest such dejection 
toward His svamsa (Baladeva), even within one kalpa. 

Another explanation of hareh cikTrsaya is: svatantryena hareh sukharh kartum 
icchaya (with the desire to independently effect Hari’s pleasure): “When I will 
be senior to the Lord, he will not be able to voluntarily experience the 
unhappiness Sri Raghunatha felt when Laksmana was subordinate.” It follows 
that bhakd-kheda in Sri Baladeva’s name is to be understood as: bhaktau 
khedah, “dejection toward bhakd,” only because even Sri Laksmana was unable 



to dispel the Lord’s unhappiness. ‘Hari’ is said because He steals hearts ( mano- 
harana ) with such affection. 

Baladeva Vidyabhusana — 

“He is a portion of Krsna ( vasudeva-kala = krsnasya bhagah ).” The sense of 
hareh priya-cikTrsaya is: “When I will be the elder, He will perform pastimes 
with determination.” 

SrTnatha Pandita — 

Though He does not want to, he will become Hari’s elder brother. Why? hareh 
priya-cikTrsaya. The gist is: When he will be the elder brother, Hari will be 
pleased. 

VTra-Raghava — 

Kala means arhsah. 

ANNOTATION 

Rupa GosvamI explains why Ananta is called Sankarsana: sahkarsanavesad 
bhu-bhrt sahkarsano matah, “The upholder of the Earth (Sesa) is considered to 
be Sankarsana because He is an avesa of Sankarsana” ( Laghu-bhagavatamrta 
1.3.87). There is another explanation: tamasT samakhyatanantah satvatTya 
drastr-drsyayoh sahkarsanam aham ity abhimana-laksanarh yam sahkarsanam 
ity acaksate, “The devotees, whose understanding is based on Satvata-tantra, 
call Ananta, known as TamasT, by the name Sankarsana, whose characteristic is 
the conceit of T. That conceit is termed sankarsana because the ego is that by 
which the seer (the saksT jiva, the witness) and that which is perceived (the 
subtle body and the gross body) are fully drawn together” ( Bhagavatam 5.25.1). 

Visvanatha CakravartI comments: satvatTyah satvata-tantra- 
nisthah drastr-drsyayor bhoktr-bhogyayoh samyak karsanam yatah sankarsana 
iti. tac ca karsanam aham asya bhokta idam me bhogyam ity abhimana- 
laksanam eva abhimantur ahanta-mamatayoh suddhy- 

artharh tad-adhisthatrtvena yam dhyayantiti bhavah, “That karsana (drawing 
together) is the very characteristic of the conceit: “I am the enjoyer ( drastr = 
bhoktr ) of this, and this is to be enjoyed ( drsya = bhogya ) by me.” The gist is: 
For the sake of purifying their concepts of I-ness and mine-ness, the devotees 
meditate on Sankarsana as the presiding deity of ego and possessiveness” 
(Sarartha-darsinT 5.25.1). Jiva GosvamI explains the meaning of TamasT: 



tamasTti tamo-gunadhisthatr-rudrasyantaryamitvat, “Ananta is called TamasI 
because He is the inner controller of Siva, the presiding deity of tamo-guna” 
( Krama-sandarbha 5.25.1). 

The above quotation from Bhagavatam also states that Ananta in Patala is a 
kala expansion of the Lord: kala bhagavatas tamasT samakhyathnantah 
(Bhagavatam 5.25.1). Sometimes kala means vibhuti (manifestation of might) 
( Krsna-sandarbha 27). The words kala and amsa are used interchangeably. For 
instance, Visvanatha CakravartI explains the word jTva-kalaya in Bhagavatam 
3.29.34 as: jTva-rupa yd kala taya saha, “with a kala, the form of a jiva” 
(Sarartha-darsinT 3.29.34). 


10 . 1.25 

visnor may a bhagavatT yaya sammohitarh jagat \ 
adista prabhunamsena karyarthe sambhavisyati \ \ 

visnoh maya —Visnu’s potency of illusion; bhagavatT— powerful; yaya —by 
whom; sammohitam —is bewildered; jagat —the world; adista —ordered; 
prabhuna —by the Lord; amsena —who is an amsa (or with an amsa); karya- 
arthe —for the sake of duty; sambhavisyati —will take birth. 

Visvanatha CakravartI— 

yaya (svamsa-bhuta-mayaya) jagat sammohitam, (sa) visnoh maya bhagavatT 
prabhuna adista (satT) karyarthe amsena (saha) sambhavisyati. 

“Visnu’s Maya is powerful. Ordered by Him, the Lord who is an amsa, 
she by whom the world is confounded will take birth for the sake of duty.” 

SrTdhara SvamT — 

She will manifest in Yasoda ( sambhavisyati = yasodayam sambhavisyati) to 
perform duties such as bewildering Yasoda and drawing out a fetus from 
Devakl’s womb ( karyarthe = devakT-garbha-sahkarsana-yasoda-mohanadi- 
karyarthe). 

Visvanatha CakravartI — 

Additionally, Brahma says the Lord ordered Yogamaya and Maya for the 
purpose of bewildering devotees who are the Lord’s associates in His own 
pastimes and persons such as Kamsa who are haters of devotees, respectively. 

“Ordered ( adista = adista satT) by Krsna (prabhuna = krsnena) —on account 
of an upcoming statement: yoga-mayam samadisat, “He ordered Yogamaya” 



( Bhagavatam 10.2.6)—Visnu’s Maya will make a manifestation ( sambhavisyati 
= pradurbhavisyati ) along with an amsa (amsena = amsena saha )” who is an 
outsider ( bahirahga ) and her own expansion ( svamsa ). 

The clause yaya sammohitam jagat signifies: yaya sammohitam jagat svarhsa- 
bhuta-mayaya, “The world is bewildered by the Maya who is her amsa” 
Another explanation is: jagat aprakrtam prakrtam ca svena svamsena ca 
sammohitam, “the transcendental worlds and the material worlds are confounded 
by her and by her amsa.” In Narada-pahcaratra, in a conversation between Sruti 
and Vidya, it is described that Maya is an amsa of Yogamaya: 

janaty ekd para kante saiva durga tadatmika \ 
yd para parama saktir maha-visnu-svarupinT \ \ 
yasya vijhana-matrena paranam paramatmanah \ 
muhurtad eva devasya praptir bhavati nanyatha \ \ 
ekeyarh prema-sarvasva-svabhava gokulesvarT \ 
anaya sulabho jheya adi-devo ’khilesvarah || 
asya avarika saktir maha-mayakhilesvarT \ 
yaya mugdham jagat sarvarh sarve dehabhimaninah |[ 

“O beloved, the topmost transcendental potency, imbued with the nature 
of Maha-Visnu, is fully aware. It is of one kind; it is the same as the spiritual 
Durga, being one in essence. Merely by cognizing that potency, and not 
otherwise, in a moment the transcendentalists can attain the Lord, 
Paramatma. This unique potency rules Gokula, and its nature consists 
entirely of pure love. The primeval God, the controller of everything, is 
understood and easily obtained through her. Maha-maya, the covering 
power that controls everything and by whom the whole world and all those 
who identify themselves with their material bodies are bewildered, is her 
potency.” ( Narada-pahcaratra ) (quoted by JIva Gosvami in his commentary on 
Brahma-samhita 5.3) 

In this quotation, ekd means eka-vidha (one kind); another synonym is 
ekanamsa. 

In regard to karyarthe, the duties are twofold. The first kind involves drawing 
out Devakl’s seventh fetus, causing Yasoda to sleep, and so on: That is only 
Yogamaya’s duty, not Maya’s, because Maya is unable to attract Balabhadra, her 
controller, and because there is no rajo-guna involved in bringing about 
Yasoda’s sleep. In that way it is said: 



vyatitya turyam api samsritanam 
tam pancamTm prema-mayfm avastham \ 
na sambhavaty eva hari-priyanam 
svapno rajo-vrtti-vijrmbhito yah || 

“Hari’s beloveds have transcended the fourth stage and are fully 
connected with the fifth stage, pure love. Their dreams can never come 
about as a function of rajo-guna.” ( Ujjvala-nTlamani 15.219) 

Another reason is that Maya is incapable of exerting control over such perfect 
devotees. The second duty, deceiving Kamsa, in the form of Devakl’s daughter, 
is only the work of Maya, not of Yogamaya, simply because it is improper to 
employ Yogamaya toward such wicked people. It was only Maya who slipped 
out of Kamsa’s hands, rose in the sky, and became one who has manifold names, 
which refer to her numerous abodes, such as Vindhya-vasinI and so on. Thus 
Maya herself says: 

vaivasvate ’ntare prapte astavimsatime yuge \ 
nanda-gopa-grhe jata yasoda-garbha-sambhava \ 
tatas tau nasayisyami vindhyacala-nivasinT || 

“In the twenty-eighth yuga cycle within the rule of Vaisvata Manu, I will 
manifest from Yasoda’s womb, in the house of the cowherd named Nanda. 
Then I, who reside in the Vindhya mountains, shall kill those two asuras.” 

( DevT-mahatmya 11.41-42) 

The work of bewildering the husbands and mothers-in-law of the Lord’s 
beloveds, to accomplish Rasa-llla and so on, only pertains to Yogamaya because 
it is not mentioned anywhere that these husbands and mothers-in-law are averse 
to the Lord, insofar as when the bewilderment is effected by Maya it must 
necessarily be unto those who are averse to the Lord. The proof is the statement: 
yoga-mdydm upasritah, “relying on Yogamaya” ( Bhagavatam 10.29.1). 

It was only Maya, not Yogamaya, who bewildered Duryodhana, Salva and 
other asuras when they saw the Universal Form, the Lord’s mounting Garuda, 
and so on, respectively, and thought: “He is not God. He’s just a puffed up 
Yadava,” since it was seen that they were averse to the Lord. Thus the theorem 
is: Maya bewilders those who are averse to the Lord whereas Yogamaya 
bewilders those who are agreeable to the Lord. 

However, in the case of Sri Yasoda, Sri Nanda, and others who have the 



greatest prema, such as vatsalya, their bewilderment, characterized by their lack 
of interest for the Lord’s aisvarya, after seeing the Universal Form, Varuna’s 
abode and so on, respectively, and also when there was a mood of aisvarya- 
jnana (“the knowledge of His godly might,” for example when they saw the 
Vedas praise the Lord, 10.28.17), is only due to their lack of reverence. And that 
is because of the high level of their emotions, beginning with vatsalya. That 
bewilderment was neither effected by Maya nor by Yogamaya, rather it occurred 
only by prema. That is indeed the nature of love, which, after covering one’s 
awareness of the Lord’s aisvarya and binding Sri Krsna with the rope of 
transcendental possessiveness and then generating an abundance of affection 
toward Him at every moment, plunges the devotees in the gigantic ocean of the 
relishment of His sweetness and charm: That is its uncommon characteristic that 
should be made known. Therefore it is said in that regard: gopikayam sa Tsvarah, 
vaisnavfm vyatanon mayarh putra-sneha-mayTm vibhuh, “The all-pervading Lord 
expanded His magic, which belongs to Visnu and which is imbued with affection 
for a son, in Yasoda” ( Bhagavatam 10.8.43): In this way, being infused with 
affection toward a son is the uncommon characteristic of vatsalya-prema, 
therefore in this passage mayam is used on account of Yogamaya’s similarity 
with Maya in terms of being a bewitcher. 

Sanatoria Gosvami — 

Visnor may a means: visva-vyapakasya bhagavatah mayakhya saktih, “the 
potency, called Maya, of the Lord who pervades the world,” and so bhaga-vatl 
signifies sarva-sakti-yukta (endowed with all powers). To demonstrate that she is 
powerful, Brahma defines her specifically through her business: yaya 
sammohitarh jagat (by whom the world is bewildered). Thus cit-sakti is 
excluded. 

Sambhavisyati means samyag bhavisyati (she will fully/ properly exist), 
otherwise she would be incapable of bewildering Sri Yasoda and others. With 
karyarthe, her duties are only alluded to because her work, such as bewildering 
Sri Yasoda, is not to be divulged. 

[The gods might say:] “We only carry out your orders, and Ananta will take 
birth out of a desire to please Hari. She is completely independent. Why is she 
doing this?” In response Brahma says: “she, ordered by her Lord, Visnu 
(prabhuna - tad-Tsvarena visnuna ),” therefore it is said afterward: yaya 
sammohitam jagat (by whom the world is bewildered). “Well, then it is possible 
that she will bewilder persons like us by her taking birth there.” Anticipating this 
objection, Brahma says amsena, which signifies: bhagavad-amsena samvalita, 



“endowed with a portion of the Lord,” so the gist is: She will bewilder only in 
accordance with the Lord’s will. 

JTva Gosvami — 

(Additions are underlined.) 

Visnor may a means: visva-vyapakasya bhagavatah mayakhya saktih, “the 
potency, called Maya, of the Lord who pervades the world,” consequently 
bhaga-vatT signifies sarva-sakti-yukta (endowed with all powers). To 
demonstrate that she is powerful, Brahma defines her through her specific 
business, with the clause: yaya sammohitam jagat (by whom the world is 
bewildered). Thus cit-sakti is excluded. By the Lord’s will , she will properly 
exist ( sambhavisyati = samyag bhavisyati), otherwise she would be incapable of 
bewildering Sri Yasoda and others. With karyarthe, her duties are only alluded to 
because her work, such as bewildering Sri Yasoda, is not to be divulged. 

“We only carry out your orders, and Ananta will take birth out of a desire to 
please Hari. She is completely independent. Why is she doing this?” In response 
Brahma says: “she, directl y ordered only by Krsna ” (prabhuna adista = saksat 
krsnena eva adista)” “Well, you say: yaya sammohitam jagat (by whom the 
world is bewildered), so then it is possible that she will bewilder persons like us 
by her taking birth there.” In that regard he says amsena, which signifies: 
bhagavad-amsena tad-icchadi-rupena samvalita, “She is endowed with a 
portion of the Lord which is the form of His desire .” so the gist is: She will 
bewilder only in accordance with the Lord’s will. 

Baladeva Vidyabhiisana — 

“And also, Visnu’s Maya as well will appear ( sambhavisyati = prakatisyati), 
being ordered ( adista = adista satT) by the Master, that same one (Visnu) 
(prabhuna = prabhuna tena eva).” 

SrTnatha Pandita — 

Amsena connotes: bhagavad-amsena visista (she, characterized as the Lord’s 
amsa), by the rule: visesane trtTya, “The instrumental case is used in the sense of 
an adjective” (Katantra grammar) ( visesa-laksanat trtTya, HNV 678), since His 
sakti is His amsa. 

Vijayadhvaja Tirtha — 

Yogamaya is Durga. (Vijayadhvaja Tirtha has the reading yogamaya instead of 



visnor may a.) 

VTra-Raghava — 

“Visnu’s Maya will take birth ( sambhavisyati = janisyate) as an arhsa for the 
sake of His purpose ( karyarthe = tasya karyarthe = tasya prayojanartham)” 

Siddhanta-pradipa — 

Here also Yogamaya is to be understood by the word maya. 


10.1.26 

srf-suka uvaca 

ity adisyamara-ganan prajapati-patir vibhuh \ 
asvasya ca mahfrh gfrbhih sva-dhama paramam yayau || 

srT-sukah uvaca —Sri Suka said; iti —in this way (or else it marks the end of 
the quotation); adisya —having ordered; amara-ganan —the group of immortals; 
prajapati-pabh —Brahma (“the master of primeval forefathers)”); vibhuh —who 
is a pervader (as Hiranyagarbha) (of mighty); asvasya —after consoling; ca 
—and; mahim —Earth; gfrbhih —with words; sva-dhama —to his abode; paramam 
—topmost; yayau —went (or else this Brahma, who had been on Sumeru, merged 
back in himself, the Brahma in Satyaloka). 

srT-sukah uvaca — prajapati-pabh vibhuh amara-ganan iti adisya mahim 
gfrbhih asvasya ca sva-dhama paramam yayau. 

Sri Suka said: Having ordered the gods in this way, Brahma, the mighty 
master of primeval progenitors, verbally consoled Mother Earth, and went 
to his topmost abode. 

Visvanatha CakravartT — 

“Having ordered in such a way that there was a reiteration of Sri Visnu’s order 
(iti = srf-visnv- 
adesanuvada-prakarena)...” 


Sanatana Gosvami — 



He ordered a multitude of gods (i amara-ganan = sura-samuhari). Or else he 
ordered the gods and the groups ( amara-ganan = amaran ganan ca ).” The 
groups are the Gandharvas and other followers of gods: They are useful for 
playing musical instruments and for singing during the appearance festival of the 
Lord and so on. 

He mentions Brahma’s eligibility to give orders: he is prajapati-pati, the 
master of Marlci and of other primeval forefathers, because he is vibhu. The 
meaning of this word was told earlier ( Brhad-vaisnava- 

tosanT 10.1.18). Another explanation of vibhu is: ata eva jagatam amara- 
gananam va prabhuh, “Therefore he is the master of the worlds, or else of the 
gods.” As a pun, the sense is: By virtue of bringing about the Lord’s Descent, 
only now is the state of being the protector of citizens and of their leaders 
(prajapati-pati = prajanam tat-patmam ca palakatvam), as well as the state of 
being vibhu, accomplished. 

He consoled her with words ( girbhih ) such as: “Only you are fortunate. Soon, 
you will be adorned with His ever so charming footprints.” 

His abode is in Satyaloka (paramam = satyaloka-vard). He is going there to 
gladden his own entourage, such as the personified Vedas, who live there, a 
faraway place, with the news of the Descent of the primeval Lord. 

Jiva Gosvami — 

“Having ordered in such a way that there was a reiteration of Sri Visnu’s order 
(id = srT-visnv-adesanuvada- 

prakdrena)..” He mentions Brahma’s eligibility to give orders: he is prajapati- 
pati, the master of Marlci and of other primeval forefathers, because he is vibhu. 
The meaning of this word was told earlier (Laghu-vaisnava-tosanT 10.1.18). As a 
pun... (The rest is the same as Brhad-vaisnava-tosani .) 


10 . 1.27 

suraseno yadu-padr mathuram avasan purim \ 
mathurah churasenarhs ca visayan bubhuje pura \ \ 

siirasenah —Surasena; yadu-padh —the Yadus’ leader; mathuram avasan — 
while living in Mathura; purim —city; mathuran —existing in Mathura; 
surasenan —[the lands,] which were the kingdom where the descendants of 
Surasena live; ca —and (or a verse filler); visayan —the lands; bubhuje —enjoyed 



(or ruled); pura —formerly. 


pura surasenah (nama) yadu-patih mathuram purim avasan mathuran visayan 
surasenan ca bubhuje. 

Formerly, while residing in Mathura Purl, Surasena, the leader of the 
Yadus, ruled Surasena country and the lands related to Mathura. 

SrTdhara SvamT — 

From this verse up to the end of the chapter, he narrates introductory topics to 
describe the Descent of the Lord in the jailhouse of the king of the Bhojas. 
Mathuram avasan stands for: mathurayam vasan (while residing in Mathura). 
Visayan means desan (lands). 

Visvanatha CakravartT — 

To narrate the Lord’s birth which occurred in Vasudeva’s dwelling, he 
introduces appropriate topics. Visayan means desan. 

Sanatana Gosvami — 

To speak about the Descent of the Lord in Sri Mathura, at first in two verses 
he mentions a reason for that. The name Mathura signifies: sva-gutiaih sarva- 
cittasya mathanad vilodanad mathura, “It is called Mathura because it churns, 
i.e. stirs, everyone’s hearts with its qualities.” The word purl is mentioned 
because it is well-known as such. Alternatively: on top of that it is called purl in 
the sense that it is near Sri Yamuna. In previous times, the city was established 
by Bhagavan Sri Satrughna. 

“He enjoyed the lands connected with the Mathura area, and Surasena 
country,” which is well-known by that name since it was ruled by him ( mathuran 
churasenams ca visayan bubhuje = mathura-mandala-sambandhinah surasenan 
ca tad-bhuktatvena tan-namna eva prasiddhan desan upabubhuje). Alternatively 
the verb bubhuje is said because he is the best of the Yadu dynasty (yadu-patih = 
yadu-kula-sresthah). 

It is said pad (master), not raja, since there was no kingship, owing to Yayati’s 
curse, thus it is said: bubhuje (he enjoyed), and also bhu-bhujam in the next 
verse (a synonym of king!). Moreover, the sense of pura is the very remote past, 
and that was told in the Ninth Canto. 



Jiva Gosvami — 


To speak about the Lord’s Descent in Sri Mathura, at first in two verses he 
mentions a reason for that. Regarding ‘Mathura’, the following is in Gopala- 
tapanT Upanisad, which is part of Atharva Veda: 

mathyate tujagat sarvarh brahma-jhanena yena va \ 
tat-sara-bhutam yad yasyarh mathura sa nigadyate || 

“The whole world is churned either by it (bhakti-yoga) or by brahma- 
jnana (the knowledge for attaining absorption in Brahman). Mathura is so 
called because the essence of those two is in it.” ( Gopala-tapanT Upanisad 
2.63) 

In this quotation, “The whole world is churned by means of the knowledge of 
attaining absorption in Brahman (yena = brahma-jhanena) and by means of 
bhakti-yoga —since va has the sense of samuccaya (conjunction).” In other 
words, for the jhanTs and the devotees the world ceases to exist (mathyate = 
jhaninam tad-bhakti-yoginam ca vilupyate). 

[The second half is understood as follows:] tad yat prasiddham jhanadi- 
dvayarh svayam-bhagavat-srT-krsna-nisthatvat sara-bhutam yasyarh vartate sa 
mathura nigadyate, “That is called Mathura where the two that are well known 
—jhana and bhakti, which are the essence, due to being based on Sri Krsna, the 
Lord in person—abide.” 

Because of this meaning, the district of Mathura tears to pieces (mathnati = 
khandayati ) anything other than jhana-yoga and bhakti-yoga. In addition, 
Mathura is called purl because it is in the middle of the lotus whorl within 
Mathura-mandala. 

“He enjoyed the lands connected with the Mathura area—which extend to the 
region south of Mathura—and Surasena country,” which is well-known only by 
that name (mathurah churasenams ca visayan bubhuje = mathura-mandala- 
sambandhinah surasenan ca tan-namna eva prasiddhan desan upabubhuje). 
Moreover, the sense of pura is the very remote past, and that was told in the 
Ninth Canto. 

Bhaktisiddhanta Sarasvatl—“He enjoyed the lands called Surasena which are 
related to Mathura.” (mathurah churasenams ca visayan bubhuje = mathura- 
sambandhinah surasenan tan-namakan desan upabubhuje) 


VTra-Raghava — 



Surasenah means suraseno raja (King Surasena). Here the meaning of the 
verbal root bhuj is upabhoga (to enjoy), not palanam (to protect, rule), because 
the atmanepada is ruled out due to the rule: bhujo ’navane, “[The atmanepada is 
used] after bhuj when the sense is not ‘to protect’” ( AstadhyayT 1.3.66). 

Vallabhacarya — 

Having described the consolation of Earth, at first, to narrate the consolation 
of DevakI, in ten verses he talks about the way DevakI was made to experience 
grief. Among the five remaining sons of Sahasrarjuna’s sons, Surasena was 
second. The idea of ‘the kingdom of Yadavas’ is rejected because of Yayati, 
therefore it is a kingdom only in terms of prosperity. Sahasrarjuna, an amsa of 
the Lord, became king. While living, he gave Surasena two areas, Mathura and 
Surasena. Yadu-patih signifies yadavanam prabhuh (the master of Yadavas). 
After leaving Surasena country, he enjoyed (bubhuje) both countries while living 
only in Mathura. Because of this, Mathura is said to be the Yadavas’ own place. 

Bhavartha-dlpika-prakasa — 

This Surasena is the son of Kartavlryarjuna, because of the statement in the 
Ninth Canto: 


tasya putra-sahasresu pahcaivorvarita mrdhe | 
jayadhvajah suraseno vrsabho madhur urjitah || 

“Of his thousand sons, only five were alive after the battle: Jayadhvaja, 
Surasena, Vrsabha, Madhu and Urjita.” ( Bhagavatam 9.23.27) 

Anvitartha-prakasika — 

“Previously, while living in Mathura ( mathuram avasan = mathurayam 
vasan), the leader of the Yadus, the king named Surasena ( surasenah = 
surasenah nama raja), ‘ruled’ the lands known as Surasena and those connected 
with Mathura-mandala ( mathuran surasenan ca visayan = mathura-mandala- 
sambandhinah siirasenakhyan ca desan)” 

ANNOTATION 

The verse features the artha-slesa ornament (pun: one word applies to two 
nouns): The words mathuran surasenan ca visayan bubhuje mean: “He ruled 
Surasena country, which is located in the region of Mathura, and enjoyed objects 



of sense gratification.” 

The sense of bubhuje as ‘he ruled’ applies to Surasena because his father, 
Kartavlryarjuna, was a king: naradevaya (Bhagavatam 9.15.24), naradevam 
(9.15.38) and sapta-dvipesvarah (9.23.24). In verse 10.1.69, the same verb 
bubhuje is used in the sense of ‘he ruled’ (Kamsa ruled). Poetic license is a 
recurrent feature of Bhagavatam. 

The pun on the verb bubhuje is obvious because connecting visayan (lands) 
with siirasenan is redundant, since the sense of ‘lands’ is already included in the 
word siirasenan. In Bhagavatam 10.2.3, for instance, such words ( vidarbhan , 
nisadhan, videhan ) are used without the word ‘lands’. Similarly, the word 
siirasenan in verse 10.1.69 is used in the same context, but without the word 
‘lands’. 

The grammatical explanation is as follows. The simplest derivation is: 
surasenanam nivasah saurasenah, “Saurasena is the abode of the Surasenas,” by 
the rule: tasya nivasah, “[The suffix a[nj is applied in the sense of] ‘his abode’” 
(Astadhyayi 4.2.69) (HNV 2436). However, when the sense of kingdom is 
meant, the derivation changes to: surasenanam janapadah surasenah, 
“Surasenah is the kingdom of the Surasenas,” by the rule: janapade lup, “There 
is a deletion [of the suffix] when the sense is janapada (kingdom)” (Astadhyayi 
4.2.81) (HNV Brhat 2455). The deletion of the suffix restores the plural, by this 
rule: lupi yukta-vad vyakti-vacane, “When there is a deletion [of a suffix], the 
gender and the number [of a declined word] are the same as those it had [in the 
construction]” (Astadhyayi 1.2.51) (HNV Brhat 2413). The plural is restored to 
make the nominal base surasenah. In the verse, the accusative plural is used: 
siirasenan. 

This Surasena lived many generations before Vasudeva’s father, who is also 
called Surasena. Based on the next verse, the former Surasena is referred to in 
the current one. The nominal base surasenah (’’the kingdom of the descendants 
of Surasena”) exists because of the former Surasena. 

Later on, Visvanatha CakravartI says the district of Mathura is within Surasena 
country (Sarartha-darsini 10.1.69). Sanatana GosvamI says there is no 
difference between Surasena country and the district of Mathura: siirasenan iti 
mathuraih saha tesam abhedan mathura na prthag uktah (Brhad-vaisnava- 
tosani 10.1.69). Modern historians locate Surasena country in the region of 
Mathura: 
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These kingdoms date from Vedic times. The Rg-Veda (7.18; 7.33; and 7.83.4- 
8) mentions the Battle of Ten Kings. This shows a continuity from the time of 
the Kuruksetra War. 

Moreover, according to Puranic Encyclopedia, which gives the fourth canto of 
Devi Bhagavata as a source, the latter Surasena was king of Mathura: When he 
died, his son Vasudeva took the occupation of tending cows and Ugrasena 
became king. That is partly substantiated in Hari-vamsa: Brahma foretold that 
Krsna’s father will be Vasudeva; he also said that Vasudeva is an arhsa of 
Kasyapa, and that Vasudeva’s two wives will be RohinI, who is Surabhi, and 
DevakI, who is Aditi. Vasudeva used to tend his cows in Govardhana. Brahma 
had cursed Kasyapa to be born as a cowherd on Earth, as an arhsa, since he had 
stolen Varuna’s cows for the sake of a fire sacrifice. Kasyapa became Vasudeva 
( Hari-vamsa 1.55.21-38). 

In addition, SaurasenI is the language formerly spoken in the region of 
Surasena. In Lalita-madhava, where most of the conversations occur in Dvaraka, 
the language is SaurasenI. Krsna transferred the Yadus from Mathura to 
Dvaraka. SaurasenI is also seen in parts of Vidagdha-madhava-nataka and of 



Dana-keli-kaumudi. Saurasem, a Prakrit language, is the origin of Braja-bhasa 
(the dialect of Vraja). 


10.1.28 

rajadhanT tatah sabhut sarva-yadava-bhubhujam \ 
mathura bhagavan yatra nityarh sannihito harih || 

rajadhanT —the capital (“the place of kings”); tatah —from that time; sa —that 
[Mathura] (or that well-known Mathura); abhut —became; sarva-yadava —of all 
the Yadavas; bhii-bhujam —of all the kings (“protectors of the Earth”); mathura 
—Mathura; bhagavan —the Lord; yatra —wherein; nityam —eternally; sannihitah 
—is present; harih —Hari. 

Bhaktisiddhanta Sarasvatl— 

tatah (surasena-nivasa-kalad arabhya) sa mathura sarva-yadava-bhubhujam 
rajadhanT abhut, yatra (madhupuryam) bhagavan harih nityam sannihitah. 

Ganga Sahaya (Anvitartha-prakasika )— 

yatra (mathurayam) bhagavan harih nityam sannihitah (eva vartate), sa 
mathura tatah (surasena-nivasa-kalad arabhya) sarva-yadava-bhubhujam 
rajadhanT abhut. 

Since then, Mathura, where Lord Hari is forever present, has been the 
capital of all the sovereigns in the Yadu dynasty. 

Visvanatha CakravartT — 

The following is implied by nityam sannihitah (forever present): svayarh 
bhagavan paripurnah krsnas tatra sva-dhamani sada vartamana evavirbhtiya 
prapahca-gocarT- 

bhavati natu kutascid vaikunthadibhya agatyavatarati, “Krsna, the Lord in 
person, who is most complete, is already continuously abiding there in His own 
abode. After His avirbhava, He becomes visible in the material world, but it is 
not that He descends after coming from somewhere in Vaikuntha.” 

Moreover, at the time of His avirbhava, His arhsas, having come from 
Vaikuntha, Svetadvlpa, and so on, merge in Him and, at the conclusion of His 
pastimes on Earth, return to their respective abodes. Therefore only they come 
down from Vaikuntha and so on and ascend back to these various places; this 



well-known fact should be understood since it is explained in this way in the 
Third Canto: paravareso mahad-amsa-yukto, hy ajo ’pi jato bhagavan 
yathagnih, “Though unborn, the Lord, who is the master of the high and of the 
low and who has the mahats and the amsas, took birth like fire [which, though 
present everywhere in potenti-al, manifests in wood]” ( Bhagavatam 3.2.15). 
Sanatoria Gosvami — 

“Starting from that time ( tatah = tatah arabhya ), very well-known Mathura— 
or else: Mathura, whose glories are inexpressible (sa = suprasiddha, 
anirvacaniya- 

mahatmya va )—became the capital, i.e. the royal encampment ( rajadhani = 
katakam), of all the kings who were descendants of Yadu ( sarva-yadava- 
bhubhujam = nikhila-yadu-vamsya-ksiti-bhrtam).” Rajadhani is said because 
Surasena and others behaved like kings, as leaders of Yadus. 

Next he mentions the particular reason Mathura was the capital of all these 
leaders: bhagavan yatra nityam sannihito harih, which means: yatra yasyam 
bhagavan sarvaisvarya-yuktah srT-krsnah sannihitah tatratyanam nikate tisthati, 
“where the Lord, Sri Krsna, who has all godly might, abides near those who live 
there.” Over and above that, Mathura itself is to be understood as a reason, since 
she stirs His heart too. In point of nityam (always): The notion that He 
disappears in another place because of the detrimental effects of time and so on 
is repudiated since Mathura as well is eternal. For example there is a statement 
of the Lord, in Padma Purana: 

aho na jananti nara durasayah 
purirh madiyam paramam sanatamm \ 
surendra-nagendra-munindra-samstutam 
manoramam tarn mathuram parakrtim \ \ 

“Ah! Men of wicked aspirations do not know about My topmost eternal 
city: Mathura is delightful and transcendental, and is extolled by Indra, 
Sesa and the best sages.” 

Moreover, the name Hari is used because He captures hearts ( mano-hara ) by 
means of pastimes such as Rasa-lila, which are totally enchanting. In this way a 
pre-eminence over the abode of Vaikuntha is intimated. 


Jiva Gosvami — 



Sa means either suprasiddha (very well-known) or anirvacamya-mahatmya 
(whose glories are inexpressible). Tatah stands for tad arabhya, “having begun 
[to be a capital] at that time.” 

The word rajadhani is used because, in spite of Yayati’s curse, the conduct of 
Surasena and others could hardly be matched by kings, due to the immense 
might of Surasena and others. Thus it is also said: bhu-bhujam (of kings). 

Next Sukadeva describes an additional reason Mathura was the capital of all 
of them: bhagavan yatra nityarh sannihito harih, which signifies: yatra yasyam 
bhagavan svayam-bhagavattaya vilaksana-sarvaisvarya-yuktah tatha harih 
vilaksana-rupa-guna-lila-madhuryena sarva-mano-harah sannihitah 
tatratyanam nikate tisthati, “where the Lord—He who has all aisvarya, which 
cannot be properly defined since He is the Lord in person—, Hari, which means 
He captures everyone’s hearts with His form, virtues, pastimes, and sweetness, 
which cannot be properly defined, abides near those who live there.” 

Over and above that, Mathura itself is to be understood as a reason, since she 
also stirs His heart. In point of nityam (always), the notion that He disappears in 
another place because of the detrimental effects of time and so on is repudiated, 
since Mathura as well is eternal. For example there is a statement of the Lord in 
the nirvana-khanda of Padma Purana: aho na jananti nara durasayah... (see 
above). Likewise it is said in the uttara-khanda of Gopala-tapanT sruti: tasarh 
madhye saksad brahma gopala-purT, “Of these [seven] cities, Gopala Purl is 
directly Brahman” ( Gopala-tapanT Upanisad 2.26). In addition: 

tadapy ete sloka bhavanti 

prapya mathuram purim ramyarh sada brahmadi-sevitam \ 
sahkha-cakra-gada-sarhga-raksitarh musaladibhih || 
yatrasau sarhsthitah krsnas tribhih saktya samahitah \ 
ramaniruddha-pradyumnai rukminya sahito vibhuh || 

“Similarly, these verses: “Beautiful Mathura Purl is forever cherished by 
Brahma and others and protected by Krsna’s conchshell, cakra, club, and 
Sarnga bow, and by Balarama’s club and so on. Krsna, the all-pervading 
Lord, always abides there with Balarama, Pradyumna, and Aniruddha, 
along with RukminI, His potency. Those who come to Mathura [dispel their 
sorrow]. , ’ , ’ ( Gopala-tapanT Upanisad 2.35-36) 

In this passage, tribhih means ramadibhih (with Rama and others), and saktya 
is syntactically connected with rukminya (along with RukminI, a potency). 



A pre-eminence over the abode of Vaikuntha is intimated in this way. 
Therefore it is said in the patala-khanda of Padma Purana: aho madhu-puri 
dhanya vaikunthac ca gariyasi, “Lo and behold, Mathura Purl is blessed and is 
more venerable than Vaikuntha” (quoted in Laghu-bhagavatamrta 1.5.502-505). 
Thus, on account of being the abode of the primeval Lord, who is one, the 
oneness in nature of Goloka and the like is understood. 

Siddhanta-pradlpa — 

“Mathura, where He is always close-by...” to show mercy to worshipers. 
Therefore Sri Narada said to Dhruva: 

tat tata gaccha bhadrarh te yamunayas tatam suci \ 
punyam madhuvanarh yatra sannidhyam nityada hareh || 

“Therefore, child, may you fare well: Go to the holy bank of the Yamuna. 
Pure Madhuvana is where Hari is always close-by.” ( Bhagavatam 4.8.42) 


10.1.29 

tasyam tu karhicic chaurir vasudevah krtodvahah \ 
devakya siiryaya sardham prayane ratham aruhat \ \ 

tasyam tu —right there (in Mathura); karhicit —at some point in time; saurih — 
Vasudeva (“the son of Sura”); vasudevah —Vasudeva; krta-udvahah —by whom a 
wedding was done; devakya siiryaya sardham —with ( sardham ) DevakI, who 
was newly married; prayane —for the sake of a journey; ratham —a chariot; 
aruhat —ascended. 

tasyam tu karhicit vasudevah saurih krtodvahah (san) suryaya devakya 
sardham prayane ratham aruhat. 

In Mathura, at some point in time after the wedding, Sura’s son, the 
bridegroom, ascended a chariot along with DevakI, his bride, for the sake of 
a journey. 

SrTdhara SvamT — 

“With DevakI, who was newly wedded (siiryaya = navodhaya ), he mounted 
the chariot for the sake of a trip (prayane = prayanartham ).” 



Visvanatha Cakravarti — 


“With DevakI, who was newly-wedded ( suryaya = navodhaya), he mounted 
the chariot in order to proceed to his house, on the day after the wedding 
(prayane = vivahottara- 
divase nija-grham prayatum)” 

Sanatana Gosvami — 

In the same context, he introduces the background story in order to narrate the 
Lord’s birth in Kamsa’s prison. “In the same Sri Mathura Purl ( tasyarh hi = srT- 
mathura-puryam eva ), at some point in time when a long interval had elapsed in 
that way ( karhicit = cira-kale tatha eva atite sad kadacit), Sauri—the son of 
Sura: Vasudeva’s qualification to marry Devaka’s daughter is stated in that way 
—mounted the chariot with her to go to his house after the wedding (prayane = 
vivahanantaram nija-grham gantum).” 

JTva Gosvami — 

In the same context he introduces the background story to narrate the Lord’s 
birth in Kamsa’s prison. Tu has the sense of bhinnopakrama (a different 
beginning). “A long time ago ( karhicit = cira-kale ), in Mathura Purl ( tasyam = 
mathura-puryam), he mounted the chariot with her to go to his house after the 
wedding (prayane = vivahanantaram nija-grham gantum)” 

Anvitartha-prakasika — 

The verbal form aruhat occurs by the rule: kr-mr-de-ruhibhyas chandasi, “In 
the Vedas, a[h] replaces cli after the verbal roots kr, mr, de, and ruh, [in the 
aorist tense]” (AstadhyayT 3.1.59). (Normally, the form would be either arohat, 
in the imperfect tense, or aruksat, in the aorist.) 


10.1.30 

ugrasena-sutah kamsah svasuh priya-cikTrsaya \ 
rasmm hayanam jagraha raukmai ratha-satair vrtah \ \ 

ugrasena-sutah —the son of Ugrasena; kamsah —Kamsa; svasuh priya- 
cikTrsaya —with the desire to please his sister (i.e. cousin); rasmm —the reins; 
hayanam —of the horses; jagraha —seized; raukmaih —made of gold; ratha- 



sataih —by hundreds of chariots; vrtah —surrounded. 


karhsah ugrasena-sutah ratha-sataih raukmaih vrtah (san) svasuh priya- 
cikTrsaya hayanam rasmm jagraha. 

Surrounded by hundreds of golden chariots, Kamsa, the son of Ugrasena, 
tooked the reins of the horses with the desire to please his cousin Devakl. 

Sridhara SvamT — 

Rasmm means pragrahan (reins). 

Visvanatha CakravartT — 

Another reading, instead of svasuh, is: bhagnyah. Dvi-rupa-kosa states: 
bhagmrh bhagimrh ca, “BhagnT and bhaginT are synonymous [and mean 
‘sister’].” Rasmm means pragrahan (reins). 

Sanatoria Gosvami — 

He is the son of Ugrasena: This is for the sake of shedding light on the fact 
that Devakl is Kamsa’s sister (cousin) and to make one aware of the way 
Ugrasena was as the ruler there at that time and also of the way Kamsa behaved. 
Therefore: “Surrounded ( vrtah = vrtah san ) by innumerable chariots made of 
gold ( raukmai ratha-sataih = svarna-mayaih asahkhyaih rathaih)...” Although 
he is well-known by the name Kamsa on account of his harm to the world 
( jagad-dhimsa ), he is so called because the verbal root kas[i] has the sense of 
satana (to destroy, ruin). 

The clause “He grabbed the reins of the horses” means he himself took on the 
role of driver. For what reason? “with the desire to please Devakl” ( svasuh 
priya-cikTrsaya = devakyah priyam kartum icchaya ). Even in the other reading 
of the text, bhagnyah, the meaning is the same. For instance, Dvi-rupa-kosa 
states: bhagm ca bhaginT ca, “BhagnT and bhaginT are synonymous.” This usage 
is seen in Magha-mahatmya: 

priyam tarn prati sarvas ta vayasanupamah punah \ 
sobhante smayatha bhagnyo mithas tah sva-sakhT-vrtah || 

“All those girls were incomparable due to their youthfulness. Surrounded 
by their friends as if they were sisters, they appeared resplendent near him.” 

Kamsa’s great affection for Devakl is thus implied. Everything, starting from 
this, is for the sake of informing about Kamsa’s uttermost wickedness, 



manifested through various malevolent actions about to be described. 

JJva Gosvami — 

In addition to that he is the son of Ugrasena: This is for the sake of shedding 
light on the fact that DevakI is Kaiiisa’s close sister. And that is a repeated 
statement for the purpose of expressing a reprobation. 

Although he is well known by the name Kamsa on account of his harm to the 
world (jagad-dhimsa), he is so called because the verbal root kas[i] has the sense 
of satana (to destroy, ruin). 

“He grabbed the reins of the horses” means he himself took on the role of 
driver. Sometimes the reading is jagrhe, instead of jagraha. Svasuh means 
devakyah. In the reading bhagnyah, the meaning is the same. For instance, Dvz- 
rupa-kosa states: bhagni ca bhaginT ca. Kaiiisa’s great affection for DevakI is 
implied in this way. Everything, starting from this, is for the sake of informing 
about Karhsa’s uttermost wickedness, manifested through various malevolent 
actions about to be described. 

ANNOTATION 

The name Kamsa, ‘destroyer’, is made by adding the suffix a[t] —Panini calls 
it a[c] —after the verbal root kas[i] by the rule: pac-ader at (HNV 821) ( nandi- 
grahi-pac-adibhyo lyu-niny-acah, AstadhyayT 3.1.134). In Panini’s list of verbal 
roots, kas[i] is given the meanings of gad-sasanayoh (to move; to punish), 
whereas JIva Gosvami lists it as gad-satanayoh (to go; to destroy). 

Another derivation of Kamsa is: karri sukham syati id kam-sah, “He kills 
happiness,” from the verbal root so anta-karmani (to destroy, finish): The 
anusvara is not deleted because it is a name. 


10.1.31-32 

catuh-satam paribarharh gajanam hema-malinam \ 
asvanam ayutam sardham rathanarh ca tri-sat-satam 
dasmam sukumarmam dve sate samalankrte \ 
duhitre devakah pradadyane duhitr-vatsalah || 


catuh-satam —four hundreds; paribarham —a retinue (i.e. a wedding gift); 
gajanam —of elephants; hema-malinam —which had rows(or necklaces) of gold; 



asvanam —of horses; ayutam —ten thousands; sa-ardham —and one half (five 
thousands); rathanam —of chariots; ca —and; tri-sat-satam —three sets of six 
hundreds; dasmam —of maidservants; su-kumarmam —who were beautiful young 
girls; dve sate —two hundreds; samalankrte —who were fully decorated; duhitre 
—to his daughter; devakah —Devaka; pradat —eminently gave (pra-adat ); ydne 
—at the time of departure; duhitr-vatsalah —who was very affectionate to his 
daughter (or daughters). 

ydne devakah duhitr-vatsalah duhitre hema-mdlindm gajanam catuh-satam 
(ca) asvanam sardham ayutam ca rathanam tri-sat-satam (ca) samalankrte 
sukumarmarh dasmam dve sate (ca iti) paribarham pradat. 

At the time of departure, Devaka, who was very affectionate to his 
daughter, eminently gave her a wedding gift consisting of eighteen hundred 
chariots, fifteen thousand horses and four hundred elephants adorned with 
gold, along with two hundred youthful and fully decorated maidservants. 

SrTdhara SvamT— 

Paribarham means upaskaram (an accessory, an embellishment). 

Visvanatha CakravartI — 

Paribarham means upaskaram. Ydne means prayana-samaye (at the time of 
departure). 

Sanatoria Gosvami — 

Moreover, surely that sort of cruelty is impossible in such a festival. While 
describing the wedding festival in three verses, at first with this set of two verses 
he talks about the bestowal of embellishments. 

The elephants had garlands, or else rows, of gold ( hema-mdlindm = hemnarh 
mala malyarh pahktih va tadvatam). This word ( hema-mdlindm ) is to be carried 
forward. “At the time of departure (ydne = prayana-samaye ), Devaka eminently 
gave (pradat = prakarsena adat) —in other words he gave with the topmost 
faith, and in a good way—eighteen hundred ( tri-sat-satam = astadasa-satani ) 
chariots and two hundred fully decorated (samalankrte = samyag alahkrte )— 
this means they were adorned with the best colorful garments, ornaments, and so 
on, according to the custom—maidservants in fresh youth (sukumarinam = 
nava-yauvananam).” 

In the other reading, yanaih, instead of ydne, the sense is that the maidservants 
were given along with palanquins and so on, since these girls were unable to 



walk a long distance by themselves. 

The reason Devaka gave so much is either he had much paternal affection for 
his daughters ( duhitr-vatsalah = duhitrsu vatsalah ) or he had much paternal 
affection for DevakI ( duhitr-vatsalah = duhitari vatsalah ), his youngest 
daughter. 

JJva GosvamT — 

(Additions are underlined.) 

Moreover, surely that sort of cruelty is impossible in such a festival. While 
describing the wedding festival in three verses, at first with this set of two verses 
he talks about the bestowal of embellishments. 

The elephants had garlands, or else rows, of golden things ( hema-malinam = 
hemnarh mala malyarh pahktih va tadvatam ). This word is also to be carried 
forward. “At the time of departure (yane = prayana- samaye ), Devaka eminently 
gave (pradat = prakarsena adat )—with the topmost faith—eighteen hundred 
chariots, i.e. three similar sets of chariots of various kinds ( tri-sat-satam = tat- 
tat-prakara-bhedena sama-varga-trayatmakam astadasa-satam ), and two 
hundred fully decorated ( samalahkrte = samyag alahkrte )—this means they 
were adorned with the best colorful garments, ornaments, etc., according to the 
custom—maidservants in fresh youth ( sukumarinam = nava-yauvananam).” 

In the other reading, yanaih, instead of yane, the sense is that the maidservants 
were characterized by palanquins, meaning they had ascended them (yanaih = 
sibikadibhih visiste = tan arudhe). 

Bhaktisiddhanta Sarasvatl— Paribarham means: vivahe deyam yautukakhyam 
upaskaram, “what should be given at a wedding; it is an upaskara (accessory / 
embellishment), known as yautukam (a bride’s present at her wedding).” 

Vijayadhvaja Tirtha — 

Wealth given to a daughter at the time of her wedding is called paribarham. 
Anvitartha-prakasika — 

Paribarham means yautukam. 


10 . 1.33 

sahkha-turya-mrdahgas ca nedur dundubhayah samam 



prayana-prakrame tavad vara-vadhvoh sumangalam 


sankha —conchshells; turya —tabors (small drums); mrdahgah —mridangas; ca 
—and; neduh —resounded; dundubhayah —kettle-drums; samam —uniformly; 
pray ana —of the journey; prakrame —at the outset; tavat —only; vara-vadhvoh 
—of the bridegroom and the bride; su-mahgalam —in such a way that there was 
much auspiciousness. 

vara-vadhvoh prayana-prakrame sahkha-turya-mrdahgah dundubhayah ca 
samam sumangalam (ca) neduh. 

At the outset of the bride and bridegroom’s trip, conchshells, tabors, 
mridangas and kettledrums sounded in unison. The mood was very 
auspicious. 

Sanatana Gosvami — 

“At the outset (prakrame = arambhe), the instruments played by themselves 
(neduh = svayam avadyanta )—that too is a sign of future auspiciousness— 
simultaneously (samam = yugapat) —or else samam is an adverb: uniformly, in 
such a way that the sound was neither too high nor too low—and in such a way 
that there were splendid and auspicious sounds (sumangalam = sumangalam ca 
= sobhana-subha-dhvani yatha syat tatha).” 

Tata is a vocative uttered with vatsalya (affection for a junior) owing to a 
thrill of joy, due to the nearness of the Lord’s Descent. Or else he says tata under 
the sway of grief, due to remembering the upcoming, unbecoming event during 
such a grand festival. 

Jiva Gosvami — 

“The instruments played by themselves (neduh = svayam avadyanta)...” (The 
rest of the first paragraph is the same.) 

In consideration of the definition of tata in Nanartha-varga: tato ’ nukampye 
pitari, “Tata is used in the senses of anukampya (endearment) and pitr (father),” 
Sukadeva uses this vocative, tata, because his vatsalya for Parlksit was ignited 
by seeing his joy, which occurred on account of the proximity of the Lord’s 
Descent and so on. In some editions the reading tavat is seen instead: That is 
simply an ornament of the sentence ( vakyalahkara ) (a meaningless word added 
to give vim to the sentence). 



Bhaktisiddhanta Sarasvati — 


Tata means vatsa (dear boy). 


10 . 1.34 

pathi pragrahinam kamsam abhasyahasarTra-vak \ 
asyas tvam astamo garbho hanta yam vahase ’budha \ \ 

pathi —on the way; pragrahinam —who had the reins; kamsam —Kamsa; 
abhasya —addressing; aha —says (said); asarTra —in regard to which there was 
no body; vak —a voice; asyah —of this lady; tvam —you; astamah —the eighth; 
garbhah —child; hanta —will kill; yam vahase —whom you are leading; abudha 
—hey fool. 

pathi asarTra-vak kamsam pragrahinam (are kamsa iti) abhasya (enam) aha 
(sma)—abudhal yam (striyam tvam) vahase, asyah astamah garbhah tvam 
hanta. 

On the way, Kamsa, reins in hand, was addressed by an incorporeal 
voice: “Hey fool! The eighth child of this lady whom you are driving will kill 
you.” 

Srldhara SvamT — 

Abhasya means: re re kamseti sambodhya, “after addressing him: ‘Hey hey, 
Kamsa!”’ Hanta means hanisyati (He will kill). 

Visvanatha CakravartT — 

“After addressing him, by whom the reins of the horses were held 
(pragrahinam = grhTtasva-pasam ): ‘Are, Kamsa!’ ( abhasya = are kamseti 
sambodhya)...” 

The use of the word garbha (child) instead of putra (son) is so that, when 
Kamsa will see Devakl’s baby girl, he will have no doubt that she is her eighth 
child. 

AsarTra-vak means: akase adrsta-sarTranam devanam vanT, “the voice, in the 
sky, of gods whose bodies were unseen.” The gods were troubled by anxiety: 
“Why would the Lord kill Kamsa, who has so much affection for His own 



mother?” The gods’ purpose was to induce Kariisa to commit an offense to 
Devakl. Another motive was to make Vasudeva certain about the Lord’s 
Descent; Vasudeva had heard from his mother and others about the resounding 
of kettledrums at his birth and how this was an indication of the upcoming 
Descent of the Lord from himself. The gods addressed Kamsa in this way also to 
delight Devakl, who will be thinking: “The Lord will take birth in my womb! 
What a joy!” An additional reason was to extricate Marlci’s six sons from a 
curse, by a death at the hands of Kamsa. 

Sanatoria Gosvami — 

Kamsa had grabbed the reins (pragrahinam = grhTtasva-pasam). Garbhah 
means arbhakah (child). For instance, Visva states: garbho bhrune ’rbhake 
kuksau, and so on, “Garbha is used in the senses of bhruna (embryo), arbhaka 
(boy, child), and kuksi (womb)” ( Visva-kosa ). 

“Hey fool! ( abudha = he murkha).” This was uttered to generate enmity, or 
else it is because Kamsa knew nothing about his own death. It was a voice in the 
sky ( asarTra-vak = akasa-vant). 

The ethereal voice came from the gods. On account of Kamsa’s good conduct 
owing to his affection for his sister, the gods decided to get busy in order to 
eliminate the cause of his affection for her. 

Nayase (you are leading) signifies: bhartr-grham prapayasi (you are making 
her reach the husband’s house). In the other reading, vahase, the sense is the 
same, but as a pun vahase has the sense of: vahana-vad vahasi, “You drive like a 
draft animal!” 

JTva Gosvami — 

Kamsa had grabbed the reins (pragrahinam = grhTtasva-pasam). AsarTra-vak 
means: na laksitam sarTram yasyam iti madhya-pada-lopah sah ca asau vak ca 
id asarTra-vak, “a voice in regard to which a body was not perceived.” The 
middle word in the compound asarTra was deleted. 

That same voice spoke. This locution takes place by metaphorical usage 
(upacara), like: sila-putrasya sarTram, “the body of a grindstone.” Another 
explanation is: sa vaksyamanam artham aha, “The voice spoke a meaning that 
was about to be said.” 

Garbhah means arbhakah (child). For instance, Visva states: garbho bhrune 
’rbhake kuksau, and so on, “Garbha is used in the senses of bhruna (embryo), 
arbhaka (boy, child), and kuksi (womb)” ( Visva-kosa ). The use of the word 
garbha instead of putra (son) is so that when Kamsa will see the baby girl, he 



will have no doubt. 

Nayase (you are leading) signifies: bhartr-grham prapayasi (you are making 
her reach the husband’s house). In the other reading, vahase, the sense is the 
same, but as a pun vahase has the sense of: vahana-vad vahasi, “You drive like a 
draft animal.” 

“Hey fool! ( abudha = he murkha ).” This was uttered to generate enmity and 
also because Kamsa knew nothing about his own death. This ethereal voice 
came from the gods: Fearing a slack regarding the Lord’s Descent, “Kamsa is 
behaving nicely by having a fraction of affection for Sri DevakI,” the gods 
decided to get busy in order to eliminate the cause of his affection for her. The 
gods were certain: “Kamsa is unable to hurt DevakI or anyone else related to the 
Lord.” 

Anvitartha-prakasika — 

“The voice, whose body was not perceived ( asarTra-vak = asarira vak = 
alaksita-sarTra vak), spoke words that were going to be said ( aha = 
vaksyamanam vacah aha sma ).” 


10 . 1.35 

ity uktah sa khalah papo bhojanam kula-pamsanah \ 
bhagimm hantum arabdhah khadga-panih kace ’grahTt || 

id —in this way; uktah —being addressed; sah —he; khalah —wicked; papah 
—evil; bhojanam —of the Bhojas; kula-pamsanah —he who turns the dynasty 
into dust; bhagimm —his sister; hantum —to kill; arabdhah —began; khadga- 
panih —he in whose hand there is a sword; kace —on the hair; agrahit —took hold 
(of her). 

id uktah sah khalah papah bhojanam kula-pamsanah bhagimm hantum 
arabdhah. (sah) khadga-panih (san) kace (tarn) agrahit. 

Addressed in this way, wicked Kamsa, the personification of sin, set out to 
harm his cousin DevakI. That disgrace of the Bhoja dynasty drew his sword and 
grabbed her hair. 



Sndhara Svami — 


“He, the spoiler of the dynasty ( kula-pamsanah = kula-dusanah), began 
(arabdhah = udyuktah ) to kill her. He grabbed her on the braid ( kace = kesa- 
bandhe).” 

Visvanatha CakravartI — 

He turns the dynasty to dust, meaning he is the spoiler of the dynasty ( kula- 
pamsanah = kulam parhsum karoti iti kula-pamsanah = kula-pamsanah = kula- 
dusanah). 

Regarding arabdhah (he began), the suffix [k]ta takes place by the rule: adi- 
kartari karmani ca ( adi-karmani ktah kartari ca, “When it denotes the beginning 
of an action, the suffix [k]ta is also used in the active voice” (AstadhyayT 3.4.71) 
(arambhe ca visnunistha tatra ktas tu kartari ca, HNV Brhat 1241; Katantra 
4.6.48). 

The gist of kace ’grahit (he grabbed on the hair) is this: At first, to greatly 
delight his sister, with his left hand Kamsa grabbed the reins of the horses that 
were pulling the chariot, but afterward with that same hand he at once grabbed 
her braid to kill her. In this way Kamsa threw the whip aside and drew his sword 
with his right hand. How amazing: The affection of wicked people is so savage 
that it even disregards any concept of public shame! 

Sanatoria Gosvami — 

He was addressed in this way ( ity uktah) —merely by that voice, but he did not 
consider the meaning, because: khalah, which means either adhamah (base) or 
krurah (cruel), because: papah, which signifies either dustah (villain) or papa- 
svarupah (the embodiment of sin). Therefore he is the spoiler of the dynasty of 
the Bhojas, a branch among the Yadavas. Thus, “He at once started ( arabdhah = 
sadyah pravrttah) to kill.” When there is the beginning of an action, the suffix 
[k]ta has the sense of the active voice ( adi-karmani kartari ktah). 

The speaker mentions the way he did it: khadga-panih (he in whose hand 
there is a sword). After letting go of the reins, he drew his sword with his right 
hand, and with his left hand he grabbed her on the braid ( kace ’grahit = kesa- 
bandhe tarn agrahft). 

Jiva Gosvami — 

He was addressed in this way ( ity uktah) —merely by that voice, but he did not 



consider the meaning, because: khalah (he is wicked), meaning he does not have 
any connection with goodness; he is sinful (papah), insofar as he is the 
embodiment of sin and does not have any fear of committing sin at any time, 
because: kula-pamsanah. Right from his birth, he was even the spoiler of the 
Bhojas’ dynasty ( kula-pamsanah = bhojanarh kulasya api dusakah), let alone the 
spoiler of his own. Thus, “He at once started ( arabdhah = sadyah pravrttah ) to 
kill.” When there is the beginning of an action, the suffix [k]ta has the sense of 
the active voice. 

Gosh, he did not begin to hurt her by craftily poisoning her nor by any other 
means, but by drawing his sword. And he did not grab her after blanketing her 
nor after reprehensibly touching her, rather: kace ’grahit (he grabbed on the 
hair). 

Baladeva Vidyabhusana — 

Concerning kula-pamsanah: 

The verbal root pa raksane (to protect) is used to make the noun kula-pa (one 
who protects the dynasty), 

The suffix [l]yu[t] (a code word for [t]ana ) is applied in the active voice after 
the verbal root amsa samaghate (to divide) to make the form arhsana (one 
who divides), and the compound is formed: kula-pah amsayati iti kula- 
pamsanah, “he divides the protectors of the dynasty,” that is he brings division 
among the leaders of the dynasty, meaning he is the spoiler of the dynasty. 

Anvitartha-prakasika — 

Kula-pamsanah is formed by adding the suffix [n]i[c] in the sense of tat- 
karoti (he makes that) after pamsu (dust) and then by appending the suffix 
[l]yu[t] in the active voice (see Sarartha-darsini). 

Bhavartha-dTpika-prakasa — 

Kula-pamsanah is made by adding the suffix [l]yu[t] after the verbal root 
pas[i] nasane (to destroy): the form is pamsana, and pamsana is a replacement. 
Then the compound kula-pamsana is formed (one who ruins the dynasty). The 
sense is kula-dusanah (the spoiler of the dynasty), just as it was revealed 
(prakasita ) by venerable Srldhara Svaml. 

ANNOTATION 

Mahabhoja was the seventh son of Satvata and his descendants are known as 



the Bhojas ( Bhagavatam 9.24.11). Ugrasena is the eleventh generation after 
Andhaka ( Bhagavatam 9.24.21). Andhaka was Satvata’s sixth son ( Bhagavatam 
9.24.8). 

The conception of Kamsa is narrated in Hari-vamsa (2.28.57-109). One day, 
Kamsa’s mother went to a garden on a mountain. She was approached by 
Drumila, the king of Danavas, who was disguised as Ugrasena, her husband. She 
found out about the deception only after intercourse. She always hated Kamsa. 
Much later, Narada told him the story ( Hari-vamsa 2.28.54). 

In Hari-vamsa, the name Kamsa is explained as follows: Drumila said to 
Ugrasena’s wife: kasya tvam iti caharh tvayokto matta-kasini, karhsas tasmad 
ripu-dhvamsT tava putro bhavisyati, “O lady who looks ruttish, you said to me: 
“To whom do you belong ( kasya tvam)? (2.28.94).” Because of that, your son 
will be Kamsa, a killer of enemies” (Hari-vamsa 2.28.103). 


10 . 1.36 

tarn jugupsita-karmanam nrsamsam nirapatrapam \ 
vasudevo maha-bhaga uvaca parisantvayan \ \ 

tarn —to him; jugupsita-karmanam —whose activities are disgusting; nr¬ 
samsam —cruel (“he hurts men”); nirapatrapam —shameless (“he from whom 
shame (trapa) has gone”); vasudevah —Vasudeva; maha-bhagah —whose good 
fortune was immense; uvaca —spoke; parisantvayan —to completely pacify. 

vasudevah maha-bhagah tarn jugupsita-karmanam nrsamsam nirapatrapam 
parisantvayan (enam) uvaca. 

To completely pacify cruel and shameless Kamsa, whose actions were 
repulsive, greatly fortunate Vasudeva spoke to him. 

SrTdhara SvamT — 

Nrsamsam means kruram (cruel). The idea in describing Vasudeva as greatly 
fortunate is this: The quality of being able to remedy this situation is possible in 
him owing to the upcoming Descent of the Lord from him, which was implied 
by sounds of anakadundubhis (kettledrums) (or dundubhis [kettledrums] and 
anaka drums) played by gods out of joy at the time of his birth. 

Parisantvayan, which signifies santvayan (in order to pacify), portends: stutya 



krpa-visayatvenopapattibhis ca sama-margena sambodhayan, “while addressing 
Kamsa by way of conciliation ( sama ), that is to say by praising him and then by 
using logical arguments in such a way that DevakI is made an object of mercy.” 

Visvanatha CakravartI — 

Nrsamsam means kruram (cruel). Moreover, Vasudeva is called maha-bhaga 
(very fortunate) because he did not feel a rise of anger toward Kamsa though he 
had just set out to kill his wife right before his eyes and because he is an ocean 
of virtues such as fortitude, gravity, forgiveness and cleverness. 

There is another explanation. Someone might think: “Why would such a 
greatly ferocious person listen to Vasudeva’s soothing words?” The epithet 
maha-bhaga is uttered in response. The sense is: Even tigers, snakes, and the 
like can never turn a greatly fortunate man into an antagonistic person. 

Sanatoria Gosvami — 

Jugupsita-karmanam means: jugupsitarh ninditarh karma yasya tarn, “him, 
whose activities are censured,” since he set out to kill his sister. He is called 
nrsamsa (cruel) because he immediately forwent his affection, and nirapatrapa 
(shameless) because, on the occasion of such a festival and in front of everyone, 
he endeavored to do an extremely immoral act. In terms of evilness, those 
adjectives are sequentially superior. In this way there is a repeated censure of his 
greatly sinful endeavors. 

Srldhara SvamI has already explained the sense of maha-bhaga. In that regard, 
his commentary (specifically the portion sva-janmani harsena devair 
anakadundubhi-ghosanad bhavi-bhagavad-avatarena sakya-pratTkarata 
sambhavatiti ) is grammatically analyzed as follows: svasya sri-vasudevasya 
janmani harsena daivatair ya anakadundubhi-ghosas tena sucito yah svasmad 
vasudevad bhavi bhagavad-avataras tena hetuna svasmac chakya-pratikarata 
sambhavatiti (the translation is in the rendering of Bhavartha-dTpika). 

That explains the purpose in Vasudeva’s utterance (the present participle 
parisantvayan is used in the sense of hetu, purpose). 

Additionally, the prefix pari in parisantvayan (in order to completely pacify) 
is due to a mistake of the writer. There is another interpretation: Vasudeva is 
highly fortunate ( maha-bhagah = parama-bhagyavan ), and so his qualities such 
as great fortitude are implied. Hence: parisantvayan. It has already been 
explained by the venerable one. 

There is another rendering: santvana-purvakarh samna yuktibhir bhedena 



snehotpadanena ca kramena prabodhayan, “while enlightening Kamsa by 
means of pacification—that is to say by conciliation, by creating a rift in his 
mind by means of logical arguments and by causing the origination of affection 
[for DevakI].” In that regard, sama (conciliation) is fivefold and bheda (creating 
dissension in the other party) is twofold. For example, it is said: 

sambandha-labhopakrtir by abhedo guna-kfrtanam \ 
sama pahca-vidham bhedo drstadrsta-bhayam vacah \ \ 

“Sama (conciliation) is fivefold: sambandha (relationship), labha (gain, 
benefit), upakrti (assistance), abheda (emphasizing nondifference), and 
guna-klrtana (glorifying the other person’s qualities). Bheda (creating a rift 
in the opponent’s mind) is twofold: drsta-bhaya-vacah (words because of 
which there is fear of foreseen potential results of an action, meaning the 
outcome is foreseen in this life) and adrsta-bhaya-vacah (words because of 
which there is fear of unforeseen potential results of an action: this means 
the outcome is experienced in the next life).” 

JJva GosvamT — 

Jugupsita (disgusting) is said because Kamsa set out to kill his sister. He is 
called nrsamsa (cruel) because he immediately forwent his affection, and 
nirapatrapa (shameless) because, on the occasion of such a festival and in front 
of everyone, he endeavored to do an extremely immoral act. In this way there is 
a repeated censure of his greatly sinful endeavors. 

Srldhara SvamI has already explained the sense of maha-bhaga. His 
commentary is grammatically analyzed as follows: (see above). In it, the 
meaning of id is: etat-prakare (in this way). Because of that too the reader 
embraces the idea that Sri Vasudeva knows about his own immense good 
fortune. Or else the words “maha-bhaga ity ayam bhavah ” (‘the idea in 
describing Vasudeva as greatly fortunate is this’) in his commentary signify: 
“This was Sri Vasudeva’s intention as understood by Sri Sukadeva.” This 
explains the purpose in regard to the utterance, and so the word parisantvayan is 
used. That too was explained by Srldhara SvamI. There is another rendering: 
santvana-purvakam. .. (The rest is the same as Brhad-vaisnava-tosanT.) 


10 . 1.37 


vasudeva uvaca 



slaghamya-gunah surair bhavan bhoja-yasas-karah \ 
sa katham bhagimm hanyat striyam udvaha-parvani \ \ 

vasudevah uvaca —Vasudeva said; slaghamya-gunah —whose attributes are 
praiseworthy; suraih —by heroic warriors; bhavan —sir; bhoja-yasah-karah 
—who makes the Bhojas famous; sah —you (in connection with bhavan ); katham 
—why; bhagimm —a sister (i.e. cousin); hanyat —would kill; striyam —a woman; 
udvaha —of the return trip after the wedding; parvani —on the occasion. 

vasudevah uvaca—bhavan suraih slaghamya-gunah bhoja-yasas-karah 
(bhavati). sah striyam (tatrapi) bhagimm (tatrapi) udvaha-parvani katham 
hanyat? 

Vasudeva said: “Sir, great combatants praise your qualities. You make the 
Bhojas famous. Why would you kill a woman, your cousin, on the festive 
occasion of the return from her wedding? 

SrTdhara SvamT — 

Slaghamya-gunah signifies: slaghamyah stutyah gunah yasya sah, “he whose 
qualities are praiseworthy.” Bhoja-yasas-karah means: bhoja-kulasya yasah- 
sampadakah, “he who brings about the fame of the Bhoja dynasty.” In the 
second half of the verse, the idea is: striyam tatrapi bhagimm tatrapy udvaha- 
parvani, “Why would you kill a woman? Not only that, she is your sister. And 
on top of that, you would kill her on the day of her return from her wedding?” 

Visvanatha CakravartT — 

At first, Vasudeva speaks in terms of conciliation ( sama ), which is fivefold: 
sambandha (relationship), labha (gain), upakrti (assistance), abheda 
(nondifference), and guna-klrtana (glorifying the qualities). In this verse, 
slaghamya (praiseworthy) represents guna-kirtana, ‘the Bhojas’ denotes 
sambandha, and bhagimm (sister) corresponds to abheda (non-difference). In 
addition: “by not killing this woman, though she is the mother of your 
predestined killer, you will attain (labha) righteous fame,” and “by letting me 
keep my wife, you would be showing benevolence (upakrti = paropakara ).” 

In the second half of the verse, the idea is: “In killing a woman, and on top of 
that a woman who is your sister, and over and above that on the day of her return 
from her wedding, your good self, greatly famous, will attain infamy in this 
world and hell in the next.” In this way the two kinds of bheda are shown: drsta- 



bhaya-laksana (giving fear of foreseen potential results of actions) and adrsta- 
bhaya-laksana (giving fear of unforeseen potential results of actions). 

However, the true meaning of Vasudeva’s speech takes place by viparTta- 
laksana (irony). SlaghanTya-gunah really means: slaghanTyesu madhye gunah 
nyunah, “Among those who are praiseworthy, you are secondary, i.e. lesser.” 
Bhoja-yasas-karah means: “He makes the Bhojas, known to be quarrelsome, 
have more quarrels ( bhoja-yasah = bhojah kalahavattvena prasiddhah tesarh 
yasah kalahadhikyam ).” So why would he kill just one sister? Why not kill the 
whole clan? 

Sanatana GosvamT — 

Of those, at first Vasudeva enlightens Kamsa by means of conciliation. Suraih 
means yuddha-viraih, “[you whose qualities are praised] by heroic warriors.” 
Bhavan (you) is said out of great respect. “Why would you kill a woman, and on 
top of that a woman who is your sister, and over and above that during her 
wedding festival (udvaha-parvani = tad-vivahotsave )?” Rather, he ought not to 
kill, otherwise his valor and renown would dwindle. 

In that regard: slaghamya (praiseworthy) represents guna-kirtana; ‘the 
Bhojas’ denotes sambandha, bhagimm (sister) corresponds to abheda; katharh 
hanyat (why would you kill?) signifies: “by refraining from killing this lady, 
there is a gain ( labha ) of fame,” and udvaha (leading the newlywed lady home) 
conveys the idea of benevolence ( upakrti ) in terms of assisting to preserve the 
lineage. 

As double meanings, suraih signifies “[he whose attributes are praised] only 
by wrestlers and so on, but not by any learned or saintly person.” Bhoja-yasas- 
karah means: “He brings fame to some Bhojas, who are a branch of the Yadu 
dynasty, but not to others.” Or else bhoja-yasas-karah signifies: bhojah bhoga- 
parah bhojakah va devanna-bhojinah dustah te eva yasas-karah yasah- 
khyapakah yasya sah, “he whose broadcasters of fame are either big eaters or 
those dedicated to eating; this denotes those who eat the remnants of food 
offered only to gods; that is to say wicked people.” 

Jiva GosvamT — 

(The first two paragraphs are the same.) 

The puns are as follows: (1) suraih slaghamya-gunah means: suraih 
slaghardyah tebhyah gunah gaunah nikrstah, “He is lesser, i.e. viler, than those 
who should be praised by great warriors, (2) bhoja-yasas-karah connotes: 
yadusu bhoja api bhadrah, kintu tesv ayam evaikakT papistha iti kim-vadantya 



tesarh yasas-karah, “He makes the Bhojas famous with the rumor: “The Bhojas 
too are gentlemen among the Yadus, but only he is a great sinner among them,”” 
and (3) Why would he only kill his sister? Why not kill the whole clan? 


10 . 1.38 

mrtyur janmavatam vira dehena saha jayate \ 
adya vabda-satante va mrtyur vai praninarh dhruvah || 

mrtyuh —the death; janma-vatam —of those who had a birth; vira —O great 
warrior; dehena saha —along with the body (i.e. from the moment of 
conception); jayate —is born (is created); adya —today; va —whether; abda-sata 
—of one hundred years (the normal lifespan according to Manu-smrti ); ante —at 
the end; va —or; mrtyuh —death; vai —indeed; praninam —for those who have life 
airs; dhruvah —is certain. 

viral janmavatam (jivanam) mrtyuh dehena saha jayate. adya va abda-satante 
va praninarh mrtyuh dhruvah (bhavati). 

“O heroic warrior, the death of those who have taken birth originates 
with the body. Death is inevitable, whether it will occur today or after one 
hundred years. 

Sridhara SvamT — 

Vasudeva addresses Kamsa with this in mind: “If you think: “I am killing her 
out of fear of death,” still, because you will certainly have another body, since 
death cannot be overcome, and because in that new body your condition of 
enjoying life and your being an object of affection will not be much different, 
committing sin out of fear of death is wrong.” Death is born along with the body 
insofar as the Creator has written it on the forehead. “Still, I’ll kill her to delay 
my time of death.” Anticipating this reply, Vasudeva says adya va and the rest. 
The drift is: Given that death will surely occur, committing sin just to delay it is 
wrong. 

Visvanatha Cakravarti — 

Vasudeva addresses Kamsa, who still had not stopped, to enlighten him with 
logical arguments: “O king, if you kill this woman out of fear of death, even so 



your own death is unavoidable.” 

In reality, however, the soul has neither birth nor death. Nonetheless: “Clearly, 
that famous ( saha = sa ha) (sa = sah = prasiddhah ) (ha = spastam ) death 
occurs for those who take birth, only on account of a connection with a coarse 
body (dehena = sthula-deha-sambandhena eva hetuna).” The sense of the third 
line is: “whether today or after one hundred years.” Since the word va (or) 
occurs twice, given that there is uncertainty at all times regarding the time of 
death the additional sense of “or within one hundred years” is understood. 

In the fourth line, Vasudeva provides an authoritative statement in that regard. 
He reminds one of this scriptural text: 

jatasya hi dhruvo mrtyur dhruvarh janma mrtasya ca \ 
tasmad apariharye ’rthe na tvarh socitum arhasi \ \ 

“For those who take birth, death is certain to occur, and for those who die, 
birth is certain. These two are unavoidable, therefore you should not 
lament.” (Bhagavad-gTta 2.27) 

The sense of the vocative vfra (O great warrior) is: “You, however, should not 
fear death.” 

Sanatana GosvamT — 

While enlightening Kamsa with logical arguments throughout six verses, at 
first Vasudeva says death is unavoidable. The sense of janmavatam (of those 
who took birth) is: As there is birth, so death will necessarily happen. Therefore 
Vasudeva says: dehena saha jay ate, “Death is born with the body” (the effect is 
present in the cause). Only that is certain. This verse is an illustrative example: 
jatasya hi dhruvo mrtyur... (see above). 

Vira is a vocative that involves cajolement, but as a play on words the sense 
is: “You can fight, but you can’t think.” Or else it is part of a compound: vira- 
dehena; In case Kamsa were to reason, “Death has no sway over me due to my 
power,” Vasudeva says: vira-dehena saha jay ate, “Death is born along with the 
body of a great hero as well ( vira-dehena = virasya api dehena),” therefore it is 
certain that everyone dies (praninam = sarvesam praninam). 

Though there are two alternatives, due to the two words va ( whether today or 
in one hundred years), the point is understood (death can occur at any time). In 
addition, vai means eva. The sense is: tat prasiddham eva, “That is already a 
well-known fact.” 


Jiva Gosvami — 



While enlightening Kamsa by using logical arguments throughout six verses, 
at first Vasudeva says death is unavoidable. For example it is said: jatasya hi 
dhruvo mrtyuh... (see above). 

The vocative vira is meant to encourage him. By a play on words, the gist is: 
“But you’re not a hero on this topic.” Or else the sense is: “You can fight, but 
you can’t think, so how can you understand that death is born with the body?” In 
that regard he says adya va and so on (whether today or in one hundred years). 
This means: What is certain, that which brings about the effect (death effects the 
demise of the body), is included by those two (it can happen any time, from 
today onward). Though there are two alternatives, due to the two words va, the 
point is understood. The sense of vai is: tat prasiddham eva, “That is already a 
well-known fact.” 


10 . 1.39 

dehe pahcatvam apanne dehT karmanugo ’vasah \ 
dehantaram anu prapya praktanam tyajate vapuh \ \ 

dehe pahcatvam apanne —when the body has attained death; dehT —the 
embodied soul; karma-anugah —who is following karmic reactions; avasah 
—who is helpless; deha-antaram —another body; anu —afterward; prapya —after 
obtaining; praktanam —former; tyajate —gives up; vapuh —the body. 

dehe pahcatvam apanne sati dehT karmanugah avasah dehantaram prapya 
anu praktanam vapuh tyajati. 

When the body is almost dead, the embodied soul, impelled by karmic 
reactions and helpless, attains another body and then relinquishes the 
former one. 

SrTdhara SvamT — 

Here he says: “Moreover, if a person would not assume another body after the 
demise of their body, it would be proper to protect one’s body by committing sin, 
but that is not the case.” 

“When the body has almost attained ( apanne = apanna-praye ) death, the 
embodied soul, who is following karma and is helpless, at first obtains another 
body, then he gives up the previous body ( dehantaram prapya anu praktanam 



vapuh tyajati = prathamam dehantaram prapya pascat purvarh vapuh tyajati ).” 
The sense is: On account of being controlled by karma, an embodied soul 
effortlessly gets another body ( karmanugah avasah = karma-vasad ayatnatah 
eva). 

Visvanatha CakravartI — 

Vasudeva says: “The souls’ obtaining and relinquishing a body corresponds to 
birth and death respectively, and both of them are inevitable.” 

“When the body has almost attained ( apanne = apanna-praye ) death 
(pancatvam = mrtyum), the embodied soul, having obtained another body, 
thereafter ( anu = pascat ) relinquishes ( tyajate = tyajati ) the old one. It is not that 
you should be dejected, thinking: “Oh, my body, a means of enjoying sensory 
objects, will perish.”” 

The sense of karmanuga (being one who follows karma) is this: “If you have 
remaining karma ( karma = adrstam ) (lit. unforeseen potential results of actions) 
for enjoying happiness, only in that case will there be enjoyment for you when 
you assume your next body.” What is suggested here is: “Therefore you should 
not commit this sin of killing a woman: it is just a cause of experiencing 
sorrow.” 

Sanatoria Gosvami — 

Kariisa might think: “It’s true, my death will certainly occur but, in order to 
enjoy for some time, since my enjoying propensity would not be fulfilled by not 
having a body, protecting my body is the right thing to do.” With that in mind Sri 
Vasudeva talks to him. 

The substance of pancatvam is: The death of the body occurs due to the state 
of being five elements, insofar as the body has transformations, since it is a mass 
that begun as five elements. 

In reference to dehT, the idea that the soul is destroyed is rejected because the 
soul is different from the body. The cause of attaining another body is: 
karmanugah, since karma must necessarily be experienced. But it is not that 
there is any exertion in that regard, therefore he says avasah, because the 
effectuation of karmic reactions automatically occurs under the control of karma. 
The syntactical connection is: anu tyajate, “Afterward, one gives up.” The 
atmanepada is poetic license. 


Jiva Gosvami — 



(The commentary is the same, except the second paragraph, modified as 
follows:) 

The substance of pahcatvam is: At some point in time the disjunction will take 
place since the body begun as five elements. 

ANNOTATION 

At first the soul has already reached another body, potentially speaking. This 
is explained in upcoming verses. Further, someone might wonder why anu 
(after) is used here, since the indeclinable participle prapya already expresses an 
action that is prior to the action of the main verb tyajate. The answer is that an 
ambiguity could arise because there is a grammatical rule that allows the 
simultaneity of such actions ( Varttika 3.4.21) ( tat-kale ’pi ktva kvacit, HNV 
771). That rule is exemplified in this famous verse: 

mam cayo ’vyabhicarena bhakti-yogena sevate \ 
sa gunan samatityaitan brahma-bhuyaya kalpate \ \ 

“One who serves Me too (one who serves Me and the devotees) by undeviating 
bhakti-yoga transcends these three modes of material nature and [concomitantly] 
becomes fit for being Brahman (one cognizes the nature of the soul).” 
( Bhagavad-gita 14.26) 


10 . 1.40 

vrajams tisthan padaikena yathaivaikena gacchati \ 
yatha trna-jalaukaivam dehf karma-gatim gatah | j 

vrajan —while moving; tisthan —while remaining; pada ekena —with one foot; 
yatha —just as; eva —only; ekena —with one foot (the other foot); gacchati 
—goes; yatha —just as; trna-jalauka —a leech on grass; evam —similarly; deh! 
—the embodied soul; karma-gatim gatah —goes on the path of karma. 

yatha (janah) pada ekena vrajan ekena (anyena pada) tisthan (kramasah) 
gacchati, yatha (va) trna-jalauka (trnantaram avastabhya purvarh trnarh 
tyajati), evam dehf karma-gatim gatah (san dehantaram prapya anu vapuh 
praktanam tyajati). 



Just as a person walks by moving one foot forward while keeping the 
other foot on the ground, or as a leech, leaning on another blade of grass, 
abandons the previous one, so a soul, being on the path of karma, obtains 
his next body and gives up the previous one. 

Sridhara Svaml — 

This is an example. It is like a person who, while remaining with one foot 
placed in front, maintains the body by taking support of the ground, then gets off 
the previous spot with the other foot, and goes by placing a foot in front. 
(vrajarhs tisthan padaikena yathaivaikena gacchad = yatha ekenagrato nihitena 
pada tisthan bhuvam avastabhya deham bibhrat pascad anyena purva-pradesad 
utthapya puro nihitena gacchati ) (evam = tadvat ) 

In this example, the sphere of the actions of the attainment and of the 
abandonment are not very different, so Vasudeva mentions another, clearer 
example: “Just as a leech, leaning on another blade of grass, abandons the 
previous one, so even another living entity ( dehT = anyo jivo ’pi), being on the 
path of karma ( karma-gatirh gatah = karma-pathe vartamanah).. ” 

Visvanatha CakravartI — 

This is an example regarding the abandonment of the previous body only after 
the attainment of the next one. It is just like a walking person who, while moving 
by placing one foot in front, remaining in that front spot, and then leaving the 
previous spot, keeps going by placing that foot in front. It is not that he leaves 
the previous spot with his two feet simultaneously and then goes to the front 
spot. 

Not content with this example, since in actuality the attainment and the 
abandonment pertain to the ground, which is one, Vasudeva gives another 
example, with yatha trna-jalauka and so on. A leech, leaning on another blade of 
grass, relinquishes the previous one. Another reading is jaluka. 

Sanatoria Gosvami — 

The sense of dehT (embodied being) is this: Otherwise there would no 
accomplishment of the condition of being dehT, since there would be no body 
between the time of giving up the body and the time of getting the next one. And 
that nonaccomplishment never happens: That is what he says with karma-gatirh 
gatah (going on the path of karma). 


JTva Gosvami — 



The suffix in dehT has the sense of mat[u], and it is used in the meaning of 
nitya-yoga (permanent connection). In many other editions (such as Srldhara 
SvamTs), jaluka is seen instead of jalauka. 


10 . 1.41 

svapne yatha pasyati deham Tdrsam 
manorathenabhinivista-cetanah \ 
drsta-srutabhyam manasanucintayan 
prapadyate tat kim api hy apasmrtih \ \ 

upajati (12) 

svapne —in a dream; yatha —just as; pasyati —one sees; deham —a body; 
Tdrsam —like this; manorathena —due to a fanciful desire; abhinivista —is 
absorbed; cetanah —whose consciousness; drsta-srutabhyam —due to what was 
seen and what was heard; manasa —by the mind; anucintayan —contemplating; 
prapadyate —attains (i.e. conceives that he becomes); tat —that; kim api —some 
particular; hi —because; apasmrtih —there is forgetfulness of the body [of the 
waking state]. 

hi svapne (purusah) abhinivista-cetanah drsta-srutabhyam (janita- 
samskaravata) manasa (tad) anucintayan, kim api deham Tdrsam pasyati tad 
(rupam eva aham id) prapadyate (ca, tatah ca jagrad-dehad) apasmrtih 
(bhavati). yatha (evam asd, tatha purusah dehantaram prapya anu vapuh 
praktanam tyajad. hi purusah) manorathena (abhinivista-cetanah drsta- 
srutabhyam janita-samskaravata manasa tad anucintayan, kim api deham 
Tdrsam pasyati (tarn deham) prapadyate ca, tad jagrad-dehad apasmrtih 
bhavati. yatha evam asd, tatha purusah dehantaram prapya anu vapuh 
praktanam tyajad). 

“As a person whose intellect is engrossed in a dream or in a daydream 
contemplates on things he saw or heard, sees a particular bodily form which 
is like a body of the waking state, conceives that he is that form, and thus 
becomes oblivious of his actual body, so an embodied soul attains his next 
body and then relinquishes the previous one. 

Srldhara Svaml — 



He gives another example to illustrate taking and rejecting. Here both of them 
have the same scope: the body, drstam rajadi-darsanam, srutam indradi- 
sravanam, tabby dm ahita- 

samskarena manasa tad evanucintayann Tdrsarh jagrad-drsta-sruta-sadrsarh 
deham rajadi-rupam kim apy aniruktam pasyati. ksanantare ca tad evaham iti 
prapadyate manyate. tatas ca jagrad dehad apagata-smrtir bhavati puruso 
yatheti [...] tadvad atrapi karma-vasad dehantaram prapya praktanam tyajatiti, 
“A person, constantly thinking only about that with the mind, whose 
subconscious impressions were formed by seeing a king and so on, and by 
hearing about Indra and others, sees this sort of body—a body similar to what 
was seen, or what was heard about, in the waking state. It is some particular 
body, meaning it is indescribable. And after a moment, he makes the conceit: 
“That is I.” Therefore the remembrance has gone away from the body of the 
waking state (apasmrtih = jagrad-dehad apagata-smrtir bhavati). In like 
manner, having obtained another body due to the influence of karma, one gives 
up the previous body.” 

With manorathena, Vasudeva gives another example to show an occurrence 
only in the waking state (a daydream). Everything, beginning from drsta- 
srutabhyam, is to be syntactically connected as before. For instance, He will say: 

visayabhinivesena natmanam yat smaret punah \ 
jantor vai kasyacid dhetor mrtyur atyanta-vismrtih \ \ 
janma tv atmataya purhsah sarva-bhavena bhuri-da \ 
visaya-svT-krtirh prahur yatha svapna-manorathah |[ 
svapnarh manoratham cettharh praktanam na smaraty asau \ 
tatra purvam ivatmanam apurvam canupasyad \ | 

The Lord told Uddhava: “Due to contemplating on sensory objects, the 
mind does not remember the body of the previous life. This absolute 
forgetfulness, which occurs because of some cause, is indeed called the death 
of the living entity. As for the birth of a living entity, O munificent Uddhava, 
wise persons define it as the conceit of completely accepting sensory objects 
(the body) as oneself, like one engrossed in a dream or in a daydream. For 
example, as a person absorbed in a dream or daydream does not remember 
his previous dreams or daydreams, a soul in his current body does not 
remember the previous one and conceives of himself, who is timeless, as 
though he were relatively new.” (Bhagavatam 11.22.39-41) 


Visvanatha Cakravarti — 



By relating a common experience, he demonstrates the attainment and 
abandonment of a body every day in the living body: “just as he sees in a dream 
a body of this sort,” meaning a body that resembles the one of the waking state 
(Tdrsam = jagrad-deha-tulyam ). 

He also gives an example without referring to the dreaming state: 
manorathena stands for manorathe ca (and in a fanciful thought). “But who is 
seeing?” Therefore Vasudeva says abhinivista-cetanah, which signifies: 
abhinivista abhinivesavatT cetana yasya sah, “he whose intellect has an 
engrossment [in a daydream].” Another explanation is: mano-rathena visaya- 
vahchaya cittabhinivesadhikyavan purusah svapne Tdrsam deham pasyati, “The 
person whose mind is more absorbed on account of a desire for sensory objects 
sees a body of this sort in a dream.” 

He describes the manner of the engrossment: drstam rajadi srutarh indradi 
tabhyam abhyastabhyam janita-samskaravata manasa anucintayan tat kim api 
rajadi-rupam eva prapadyate. rajady- 

ucita-visaya-bhogavad-deham atmanam pasyati ity arthah, “By contemplating 
with the mind, which has subconscious impressions, produced by what was seen, 
such as a king, and by what was heard of, such as Indra, he attains that, some 
particular form of a king, and so on. This means he sees himself as a body which 
has a material enjoyment suitable for a king, and so forth.” 

Forgetfulness takes place. This means a person has no remebrance of the 
actual body ( apasmrtih = vastava-deha-smarana-sunyah). 

Sanatoria GosvamT — 

“And this is also proven by one’s experience.” With this in mind he provides 
another example. Tad hi means tad eva, “[He attains] exactly that.” The rest was 
explained by Srldhara Svaml. There is another rendering. Kamsa might ponder: 
“Given that the soul is different from the body, can this occur as well? It would 
not be possible because at the time of death there is no awareness that the soul is 
different from the body.” Vasudeva responds here. 

The meaning is the same. Owing to an engrossment in another body by giving 
up, in a dream or in a daydream, the engrossment in one’s body ( svapne 
manorathena = svapne manorathe ca), a differentiation between the soul and the 
body is obtained, obviously. The gist is: The time of death is to be understood in 
the same way. 

[The correlative clause is supplied:] evarh karma-vasad dehantaram prapya 
eva praktanam deham tyajati, “Similarly, only after obtaining another body, by 
the influence of karma, one gives up the previous body,” thus the inevitability of 



attaining another body is reemphasized. 


Jiva Gosvami — 

The verse was ascertained by Srldhara Svaml. In his commentary, darsayitum 
(to illustrate) means: svanubhavena sadhayitum (to prove through one’s 
faculties). Tad hi means tad eva. Additionally, in his commentary, the word 
jagrat, in jagrad-drsta (what is seen in the waking state), is used in place of 
jagara (the waking state). Thus the fact that the soul is different from the body is 
a concomitant idea, on account of the experience of differentiation between the 
soul and the body, owing to an engrossment in another body by giving up, in a 
dream or in a daydream, the engrossment in one’s body ( svapne manorathena = 
svapne manorathe ca ). 

Baladeva Vidyabhiisana — 

Starting from here, throughout three verses Vasudeva says the soul is different 
from the body. 

VTra-Rdghava — 

“A soul whose intellect is engrossed ( abhinivista- 
cetanah = abhinivista cetana buddhih yasya tatha-bhiitah jfvah ) by a fanciful 
thought in a dream attains some body (kim api = kim api sarTram ), and 
forgetfulness takes place ( apasmrtih = apasmrtih ca bhavati).” 


10 . 1.42 

yato yato dhavati daiva-coditam 
mano vikaratmakam apa pahcasu \ 
gunesu maya-racitesu dehy asau 
prapadyamanah saha tena jayate \ \ 

(vamsa-stha-bilam) 

yatah yatah —to whichever [idea]; dhavati —mns (goes at the speed of the 
mind); daiva-coditam —impelled by destiny; manah —the mind; vikara-atmakam 
—whose nature is change; apa —attained; pahcasu gunesu —among the five 
sensory objects; maya- 



racitesu —fashioned by Maya; dehT —embodied soul; asau —the; prapadyamanah 
—who is surrendering (obtaining); saha tena —with that (the mind or the idea); 
jayate —takes birth. 

(dehasya mrtyu-samaye yad) manah daiva-coditam vikaratmakam gunesu 
pancasu maya-racitesu yatah yatah (bhdve) dhavati, (dhavat ca yam yam 
bhavam) apa, asau dehT tena saha (tarn tarn bhavam eva) prapadyamanah (tad- 
sambandhi-bhavi-dehe) jayate. 

“At the time of death, the mind, whose nature is to change, runs to 
various ideas among the five sensory objects fashioned into bodies by Maya. 
Impelled by destiny, it clings to one idea. Then the embodied soul, obtaining 
that identification, takes birth along with it. 

SrTdhara SvamT — 

“Since actions that were done are the causes of various bodies, what is the 
cause of attaining a specific body?” He speaks in response to that. “At the time 
of death, the mind, whose nature is to change and which is impelled by destiny, 
i.e. by karma coming into effect ( daiva = daivena = phalabhimukhena 
karmana), runs toward various bodies (yatah yatah = yam yam deham), such as 
a god or an animal, among the five elements (pancasu gunesu = pancasu 
bhutesu), which are produced as forms of various bodies by Maya (maya- 
racitesu = mayaya nana-deha- 

rupena racitesu). And while running, the embodied soul takes birth in whatever 
the mind reached on account of an engrossment (apa dehy asau jayate = dhavac 
ca sad yam yam apa abhinivesena praptam, tatra tatra asau dehT jayate).” 

“But since the mind is the doer, isn’t it that only the mind, not the soul, who is 
not a doer, can take birth?” Therefore Vasudeva says: prapadyamanah saha tena 
jayate, which means: tad eva aham iti manyamanah tena saha jayate, “While 
thinking: That is I’, the embodied soul takes birth with it.” 

Visvanatha Cakravarti — 

“A sensory object that was seen and heard should only pertain to the mind 
because it is being remembered by the mind, which is impelled by destiny, so 
how can a sensory object be attained by the soul, who is different than the mind, 
for the sake of the soul’s enjoyment?” He responds: pancasu visayesu madhye 
yato yato yatra yatra vikaratmakam mano dhavati dhavac ca sat apa tarn tarn 
visayam eva praptam bhavati. asau dehT jTvah tena visayabhinivistena manasa 



saha sahityad dhetos tarn visayam prapadyamd.no jayate bhuhjano bhavatfty 
arthah, “The mind, whose nature is to change, obtained, while running, the very 
sensory object it was running to among the five sensory objects. While obtaining 
that sensory object because of an association with the mind, which is engrossed 
in that sensory object, a soul takes birth.” This means the soul exists while taking 
pleasure. 

Sanatoria Gosvami — 

“It’s true, there will be a certain kind of body, but a human body is hard to 
get.” He responds to that. Regarding daiva-coditam, which signifies daivena 
coditam (impelled by destiny): The notion that an additional exertion is needed 
at the time of death for the sake of obtaining a human body again is repudiated. 
With vikaratmakam (the mind, of the nature of change) it is said that even at the 
time of death there is no peace of mind. 

Mayaya racitesu means: maya bhagavatT taya racitesu, “made by the Lord’s 
Maya,” thus a great variety of bodies is indicated. Asau (‘the’ embodied soul) 
signifies either avivekT (nondiscerning) or dehader bhinno ’pi (though the soul is 
different from the body). Prapadyamanah means manyamanah (while thinking). 

[Vasudeva is calming Kariisa:] “You showed your desire to obtain a human 
body, and because of that desire, fate, which causes such an attainment, is 
inferred, therefore you will effortlessly obtain a human body.” 

There is another interpretation. “It’s true, there will be a body in the future, but 
always enjoying sense gratification is hard to come by.” He responds in this 
verse. “The embodied soul attained ( apa - tam tam apa = tarn tarn praptah ) 
whichever thing the mind runs to (yatah yatah = yam yam prati ) among sensory 
objects such as sound ( gunesu = sabdadisu visayesu madhye ).” The mention of 
the past tense, in apa (attained), is due to the intent to express nirdhara (the 
selection of one out of many, expressed with the gloss madhye, among). The 
sense is: prapnod (attains). The reason for the attainment is: maya. The sense is: 
Because the sensory objects as well are mental ( manomaya ). Hence there is no 
exertion in getting another body. That is just what he says: prapadyamanah saha 
tena jayate, which signifies: prapadyamanah tam tam visayam upabhuhjanah 
tena tena visayena saha eva jayate, “The embodied soul takes birth with that 
sensory object in order to enjoy that sensory object,” thus the accomplishment of 
sense gratification right from babyhood is expressed. 

Jiva Gosvami — 


“It’s true, there will be a certain kind of body, but a human body is hard to 



get.” He utters this verse is response. With daiva-coditam, which signifies 
daivena coditam (impelled by destiny), the notion that an additional exertion is 
needed at the time of death for the sake of attaining a human body again is 
repudiated. Asau (‘the 5 embodied soul) signifies either avivekf (nondiscerning) or 
dehader bhinno ’pi (though the soul is different from the body). Prapadyamanah 
means manyamanah (while thinking). 

“Therefore, since only karma is potent, your death, declared by the ethereal 
voice, even from a son of Sri DevakI in another lifetime, is inevitable.” The drift 
is: After relinquishing this kind of sinful activity, which makes one get such very 
bad misfortune, right now, and also after this—given that there is a doubt 
regarding his previous activities of that nature—good actions should be done, 
either to get a future body that will have opulence or to stop his death for some 
time like Markandeya Rsi did. 

In the eventuality of another lifetime of Sri DevakI, there would be a similarity 
with the sad-garbhas (the six sons of Marlci), as told in SrT Hari-vamsa. 

Baladeva Vidyabhiisana — 

“At the time of death, the mind, impelled by karma that is coming into effect 
(daiva-coditam = daivena preritam) (daivena = phalabhimukhena karmana), 
obtained [something] while running to various bodies—such as a demigod, a 
man—whose nature is to change (yato yato dhavati mano vikaratmakam apa = 
yam yam vikaratmakam deva-manavadi-deham dhavat sat apa) (apa = labhate 
sma). The embodied soul takes birth with the mind among the five elements 
(gunesu = bhiitesu), which are fashioned as forms of bodies by Harks Maya 
(pancasu gunesu maya-racitesu dehy asau saha tena jayate = asau dehT pancasu 
gunesu maya-racitesu tena manasa saha jayate) (maya-racitesu = hari-mayaya 
dehadi-rupena racitesu).” 

The sense of prapadyamanah is: putre puste aham eva pustah iti-van-mano- 
dharmam abhinivesam tasmin prapnuvan, “[The embodied soul,] while 
obtaining a mental attribute like: “The son is prosperous, therefore I am 
prosperous,” in other words, while obtaining an engrossment in that, [takes 
birth].” The soul, who is one, follows many bodies, thus the difference between 
the body and the soul is proven. 

VTra-Rdghava — 

Here daiva means fate, meaning karma which is of the nature of subconcious 
impressions (daiva = distam = karma vasanatmakam). The mind, being one 



whose mode of existence is change, such as volition and imagination 
(vikaratmakam = sahkalpa-vikalpa-rupa-vikara-prakaram sat), remembers a 
sensory object (yato yato dhavati = yam yam visayam smarati) among the five 
sensory objects, such as sound, which are forms of transformations of Prakrti, 
which is of the nature of sattva-guna and so on ( maya means Guna-maya). The 
Lord said: 


yam yam vapi smaran bhavarh tyajaty ante kalevaram \ 
tarn tarn evaiti kaunteya sada tad-bhava-bhavitah | j 

“Or else, O son of KuntI, a person attains only whatever state of being he or 
she, whose mind was always infused by that state, is remembering while giving 
up the body at death.” ( Bhagavad-gTta 8.6) 


10.1.43 


jyotir yathaivodaka-parthivesv adah 
samira-veganugatam vibhavyate \ 
evam sva-maya-racitesv asau puman 
gunesu raganugato vimuhyati \ \ 
upajad (12) 

jyotih —light; yatha —just as; eva —exactly; udaka-parthivesu —in things made 
of earth that contain water; adah —that (well-known); samira-vega-anugatam 
—which follows the flow of the wind; vibhavyate —is made to be various (i.e. 
appears differently); evam —similarly; sva-maya-racitesu —fashioned by Maya 
for himself; asau —that [aforementioned]; puman —soul; gunesu —for sensory 
objects; raga-anugatah —follows the desire; vimuhyati —becomes bewildered. 

yatha eva adah jyotih udaka-parthivesu (pratibimbena sthitam) samira- 
veganugatam vibhavyate, evam (eva) asau puman sva-maya-racitesu gunesu 
raganugatah (san) vimuhyati. 

“As a luminosity on the water in an earthen vessel appears to follow the 
undulations occasioned by the wind, so the soul, following a craving for 
sensory objects, fashioned by Maya, which governs him, becomes 
bewildered. 



Sridhara Svami — 


In case Kamsa were to argue: “It’s true, some particular body will occur. Still, 
even evil actions may be done to protect this very dear body of a king,” 
Vasudeva says: “Just as that luminary, such as the moon, is situated as a 
reflection in pots and so on, which are made of earth and which contain water 
(udaka-parthivesu = udaka-yuktesu parthivesu ghatadisu pratibimbena sthitam ) 
—or else udaka-parthivesu signifies: udakesu parthivesu, “in liquids that are 
earthly substances,” such as oil and ghee—, and appears ( vibhavyate - 
pratTyate) to be following the velocity of the wind, meaning it appears to be 
shaking ( samira-veganugatam = kampadi-yuktam), so the soul, who, on account 
of a desire, has entered ( raganugatah = ragena anugatah - ragena pravistah ) in 
bodies ( gunesu = dehesu ) that are produced on account of one’s ignorance (sva- 
maya-racitesu = svavidya-racitesu ), becomes bewildered.” This means the soul 
gets an engrossment ( vimuhyati = muhyati - abhinivesam prapnoti). 

The sense is this. Owing to a wrong superimposition of the body, and so on, 
unto the soul, a birth was mentioned: saha tena jayate (the embodied soul takes 
birth with the mind, 10.1.42). Consequently, the reason is that there is a wrong 
superimposition of respective attributes: For example, bodily attributes such as 
thinness appear to be in the self (“I am thin” etc.), and conversely attributes of 
the soul, even the attributes such as being an abode of love, appear to be in the 
body and in the mind. Therefore, since there is no distinct difference between the 
body of a king and the body of a pig, counteracting death is useless. 

Visvanatha CakravartT — 

And therefore, since the soul is conjoined with the mind, with an example 
he talks about the soul’s getting attributes of the mind. “Just as a ray of the 
moon, or of the sun, and the like, (jyotih = candra-suryadi-kiranah ) situated 
as the form of a reflection in liquids that are earthly substances (udaka- 
parthivesu = udakesu parthivesu pratibimba-rupena sthitam), such as oil and 
ghee, is, while following the impulse of the breeze (samira-veganugatam - 
samira-veganugatam sat), caused to exist in various ways ( vibhavyate = 
vividham bhavyate) —in various shapes, such as big and small, under the 
influence of the shaking—so the soul (puman = jivah), who follows a 
craving (raganugatah)—raga is a mental attribute characterized by a craving 
for sense gratification—for bodies (gunesu = dehesu) that belong to the soul 
and are fashioned by Maya (sva-maya-racitesu = sve sviyah ca te maya- 
racitah ca iti sva-maya-racitah tesu), becomes bewildered.” This means the 



soul is filled with desires to enjoy sensory objects related to the body and to 
the mind. 

“Hence you too are a soul just like this. If you kill her, even for the sake of the 
future gratification of your senses, it will be in vain. Since your good karmic 
reactions are imperishable, and also since it is easy to achieve another body, after 
your body perishes you will enjoy in that new body, but if you kill a woman, on 
the contrary you will be compelled to only experience sorrow in your next life.” 
Here the suggestion is: “By the power of karma, your death that was announced 
by the voice in the sky will certainly be occasioned by a son of DevakI, whether 
in this life or in Devakl’s next life. Therefore, for the sake of counteracting 
death, it is better to exclusively perform good actions like Markandeya Rsi did.” 

Sanatoria Gosvami — 

“All right, I will have an ordinary human body in my next life, but isn’t 
obtaining the body of a king once more very difficult?” Vasudeva answers in this 
verse. Adah (that) signifies: niskampatvena kha-sthitam api, “[a luminary,] 
though situated in the sky without shaking.” 

Sva-maya-racitesu means: “[in bodies] produced by one’s ignorance, or else 
by the Lord’s Maya regarding the self” ( sva-maya-racitesu = sva-maya svavidya, 
svasmin sri-bhagavan-maya va, taya eva racitesu). Unreality ( mithyatvam ) is 
made to be known that way. Everything else was explained by Srldhara Svaml. 

There is another explanation: On account of the desire at the time of death to 
enjoy kingly opulence, due to the engrossment of the mind, which is impelled by 
karma coming into effect ( daiva = phalonmukha-karma ), the attainment of the 
body of a king is proven just by yatah yatah [in the previous verse] because it 
will be possible to become a king again, by the maxim: marane yd matih sa 
gatih, “At death, the thought is the destination.” 

“Fine, in my next birth as well I will assume the body of a king. Still, 
endeavoring to protect this body of mine is the right thing to do since within the 
womb and in babyhood I will not be able to fully enjoy sense gratification.” 
Vasudeva answers in this verse: yatha jaladisu pratibimbam candradikarh jyotir 
vayu-veganugatam eva sat kampadi-yuktam pratTyate, tatha gunesu visayesu 
raganuvartT sarin eva jivo visesena muhyati, “Just as a reflection on water and 
the like—the reflection is a light that pertains to the moon and so on—appears to 
be shaking, while only following the flow of the wind, so the soul, being one 
who follows a desire for sensory objects, becomes bewildered in a specific way.” 
The soul speculates: “This is to be enjoyed, but that is not to be enjoyed.” The 
soul gets confused by contemplating in this manner. 



The drift is: Therefore, since there is no special craving in babyhood and so 
on, at that time the unhappiness related to the enjoyment of sensory objects does 
not happen, and happiness occurs by enjoying sensory objects according to one’s 
desire, so enough of trying to counteract death. 

“Still, the happiness of sense gratification is not complete without qualities 
such as cleverness, so this body, endowed with all qualities, ought to be 
protected.” He responds in this verse. The soul becomes bewildered merely 
because of a desire for sensory objects, though they are unreal ( mithya ): “Ah, 
this is beautiful, this smells nice, this is tasty.” In this way the soul becomes 
greatly attached, but the soul is not deliberating, so the gist is: Killing the sister 
for the sake of that is not right. 

Jiva Gosvami — 

Moreover, Vasudeva says an engrossment in a body consists of ignorance. 
Adah (that) signifies: niskampatvena kha-sthitam api, “[a luminary,] though 
situated in the sky without shaking.” In sva-maya-racitesu, maya-racitesu 
means: may a bhagavan-maya taya eva racitesu, “[in bodies] fashioned by the 
Lord’s Maya.” 

Baladeva Vidyabhusana — 

After expounding upon the difference between the soul and the body, in this 
verse he gives an example of this: The embodied soul thinks that bodily 
attributes, such as birth, exist in the soul. 

adas candradi-pratibimba-jyotir yathodaka-puritesu parthivesu patresu 
samira-vegam anugatam sat sa-kampam vibhavyate, vayu- 
hetukoda-kampas tatra pratTyata ity arthah, evam asau puman jivah svato 
nirvikaro ’pi svadhikarinya paresa-mayaya racitesu gunesu dehendriyadisu 
ragena mano-dharmenanugato vimuhyati, “Just as that light, a reflection of the 
moon, for instance, in earthen vessels filled with water appears to be shaking, 
while following the flow of the wind—this means the shaking of water, caused 
by the wind, appears to be ( vibhavyate = pratTyate ) in the luminary—so the soul, 
though unchangeable, follows—because of a desire, which is a mental attribute 
—in the senses and so on of a body, which are fashioned by the supreme Lord’s 
Maya, who has jurisdiction over the self, and becomes bewildered.” This means 
the soul gets a bewilderment: It is a conceit, in the soul, about the body 
(vimuhyati = atmani dehabhimanam moham vindati). 

Vasudeva says: “If you fear your own death, since it was announced by the 



voice in the sky, and kill her, then based on that omen your death would occur 
from a son of DevakI in her next life. And if you consider that you will have to 
maintain your body a long time until that happens, then you should perform 
good actions like Markandeya and others did.” 

Madhvacarya — 

“The soul (puman = jivah), following a desire for [bodies] fashioned by 
Visnu’s Maya ( sva-maya-racitesu = visnu-maya-racitesu), gets bewildered in 
many ways (vimuhyati = vividham muhyati).” 

VTra-Raghava — 

“On account of a desire for sensory objects, which is of the nature of 
subconscious impressions ( raganugatah = ragena sabdadi-visaya-sprhaya 
vasanatmikaya hetu-bhutaya anupravistah), the soul, though devoid of 
manifoldness such as being a god and being a man, follows [the mind] in bodies 
and gets bewildered: “I am a god,” “I am a man,” and the like.” 

The bodies consist of transformations of the gunas (gunesu = guna- 
parinamatmakesu sariresu). The bodies began in a subtle state, in the form of 
transformations of Prakrti. Those transformations are the beginnings of one’s 
body ( sva-maya-racitesu = sva-deharambhaka-prakrti-parinama-rupa-bhuta- 
suksmarabdhesu). 

ANNOTATION 

In this verse, the luminary is the soul, the surface of the water is the screen of 
the mind, the wind blowing on the water represents the force of Maya, and the 
shaking that appears to be in the luminary is an attribute of the mind which is 
attributed to the soul. 

Sridhara Svaml’s interpretation of sva-maya as svavidya is understood as sva- 
visayakavidya (ignorance whose object is the soul). For instance, JIva GosvamI 
glosses sva-maya as sva-visayaka- 

bhagavan-maya (Krama-sandarbha 1.5.27). The aspect of Maya that bewilders 
jivas is called JIva-maya: sa jiva-visaya tac-chaktir jiva-mayety ucyate. [...] 
tatheyam api jiva-jnanam avmoti, sattvadi-guna-samya-riipam guna- 
mayakhyam jadam prakrtim udgirad, “JIva-maya is so called because its sphere 
of activity is the jivas. [...] This energy covers the knowledge of the jivas, spits 
out inert material nature, which is called Guna-maya and which is the form of 
the equilibrium of sattva-guna and so on, and at some point in time causes them 



to exist severally as various forms” ( Bhagavat- 

sandarbha 22). Commenting on sva-maya in Bhagavatam 1.5.27, JIva GosvamI 
explains: sva-visayaka-mayaya jiva-mayakhyaya, “‘by the Maya whose object is 
the self’ means ‘by the Maya known as JIva-maya’” ( Paramatma-sandarbha 
32). However, JIva-maya is only a cause: Guna-maya makes bodies. 

Srldhara Svami explains the five types of ignorance: tamo nama 
svarupaprakasah. moho dehady-aham-buddhih. maha-moho bhogeccha. 
tamisrarh tat pratighate krodhah. andha-tamisrarh tan-nase ’ham eva mrto ’smfti 
buddhih, “Tamas is the nonmanifestation of one’s true identity, moha is the 
conception “I am the body,” “I am the mind,” maha-moha is the desire for sense 
gratification, tamisra is anger that arises when there is frustration, and andha- 
tamisra is the conception: “when my body will perish, I will be dead” 
(Bhavartha-dTpika 3.12.2). Above, Baladeva Vidyabhusana singled out moha. 


10 . 1.44 


tasman na kasyacid droham acaret sa tatha-vidhah | 
atmanah ksemam anvicchan drogdhur vai parato bhayam \ \ 

tasmat —because of that; na kasyacit droham acaret —should not seek to harm 
anyone; sah —he (a person); tatha-vidhah —he whose mode is in that way; 
atmanah —for himself; ksemam —welfare; anvicchan —desiring; drogdhuh —of 
the aggressor; vai —indeed; paratah —from others; bhayam —there is fear. 

(yasmat sat-karma eva sreyah-sadhanarh bhavati, yasmat ca dehavesah api 
avidyakah eva bhavati,) tasmat vai sah (puman) tatha-vidhah atmanah ksemam 
anvicchan kasyacid (api) droham na acaret, (yatah) drogdhuh (janasya) paratah 
(iha amutra ca) bhayam (bhavisyati). 

{athava: (yasmat) drogdhuh (janasya) paratah (iha amutra ca) bhayam 
(syat), tasmat vai sah (puman, drogdha janah api va) tatha-vidhah atmanah 
ksemam anvicchan kasyacid (api) droham na acaret .} 

“Therefore a person, whose mode of being occurs that way, who desires 
his or her well-being should never seek to harm anyone. An aggressor will 
have fear of others. 


Sridhara Svami— 



While summarizing the method of conciliation, which was told in this way, he 
talks about bheda (creating a rift in the opponent’s mind). There is fear of the 
person who is being harmed, of those who are related to that person, and even of 
Yamaraja in the afterlife. Bheda is thus illustrated. 

Visvanatha CakravartT — 

Tatha-vidhah (whose mode of being occurs that way) means avidyavrtah 
(covered by ignorance). “Because a person who does harm ( drogdhuh = droha- 
kartuh pumsah ) has fear of others such as Yamaraja, therefore...” Bheda is thus 
illustrated. 

Sanatoria Gosvami — 

In this manner, at the outset of srT-krsna-katha preliminary topics were 
discussed—such as: (1) The inevitability of death, (2) The soul is different from 
the body, since it assumes many bodies, and (3) Sensory objects are illusory 
(mayika) —because, without all this knowledge, by not taking interest about what 
is beneficial for oneself there would be no origination of a taste for a discourse 
about the Lord. This is only the general idea. The purport in that matter is to be 
inferred in this way ahead as well, even elsewhere, everywhere. 

Sah denotes puman (the soul). Tatha-vidhah means: ukta-janmadi- 
prakarakah, “whose manner of being regarding birth and so on was told.” 

There is another rendering. The reason for the statement droham nacaret (one 
should not harm) is this: yata atmanah ksemam nirantaram icchan sa drogdhapi 
tatha-vidho druhyamana-jana-sadrsah, “because even one who seeks to harm is, 
just like someone who is being harmed, continuously desiring his or her own 
well¬ 
being,” since by conjecturing their own unhappiness such people show their 
unhappiness to another. He evokes compassion in Kamsa this way. Alternatively: 
so ’pi tatha-vidho drugdhah syat, “even one who might have been harmed.” In 
that regard he mentions the reason: drogdhuh. .. (an aggressor will have fear of 
others). 

The two varieties of bheda take place by thus illustrating the fear of foreseen 
potential results of actions ( drsta-bhaya ) (in this life) and the fear of unforeseen 
potential results of actions ( adrsta-bhaya ). 

Jiva Gosvami — 

“If that sort of act is bad, like it was meant to be expressed in yato yatah and 
so on (10.1.42), and if you, Vasudeva, have such knowledge, then why do you 



strive to protect her body? If it is because DevakI has no knowledge of that kind 
of realization about the soul, since even I do not have it this endeavor to 
safeguard my body is justified.” Expecting this, he says tasmat and so on. 

Because good deeds bring about the highest benefit, and because being 
engrossed in a body is profuse ignorance, “therefore ( tasmat ) he ( sah ) whose 
mode of being occurs that way ( tatha-vidhah )—in other words: although he is 
unable to accept or reject birth and death, on account of the way it was said 
earlier—should not do harm to another,” which is the opposite of performing 
good deeds. Why? atmanah ksemam anvicchan (desiring one’s own well-being). 
This means: iha amutra ca atmanah ksemartham, “for the sake of one’s own 
well-being in this life and in the next,” because: drogdhuh and the rest (an 
aggressor will have fear of others). 

By illustrating fear of foreseen potential results of actions and fear of 
unforeseen potential results of actions in this way, there are two varieties of 
bheda. 

Here, at the outset of srT-krsna-katha, the topics—knowledge about the soul, 
detachment from other things, and the cessation of evil acts—are expounded so 
that outsiders will relinquish their absorption in other subject matters. The 
purpose of the scripture is to be known in this way too. It is like that everywhere. 

ANNOTATION 

In addition, there was a sporadic mention of Maya in this chapter. On that 
topic, Brahma says: may am varnayato ’musya Tsvarasyanumodatah smvatah 
sraddhaya nityam mayayatma na muhyati, “The intelligence of a person who 
faithfully and regularly hears about or pleasingly describes the Lord’s Maya does 
not become bewildered” ( Bhagavatam 2.7.53). In Sarartha-darsinT 2.10.10, 
Visvanatha CakravartI quotes the verse and adds: jivanam maya-nidraveso 
maya-kathayaivapayati, “The souls’ engrossment in the sleep of Maya goes 
away only by topics about Maya.” 


10 . 1.45 

esa tavanuja bala krpana putrikopama \ 
hantum narhasi kalyamm imam tvam dma-vatsalah || 

esa —this; tava —your; anuja —younger sister (younger cousin); bala 
—innocent woman; krpana —feeble; putrika-upama —similar to a doll; hantum 
na arhasi —ought not to kill; kalyamm —who is virtuous; imam —her; tvam —you; 



dma-vatsalah —who are affectionate toward destitute persons. 

esa (navodha) bald tava anuja krpana putrikopama (bhavati. atah) tvam dma- 
vatsalah imam kalyamm hantum na arhasi (id). 

“This simple woman, your younger cousin, is feeble. She is like a doll. You 
who are affectionate to destitute persons should not kill this virtuous lady.” 

Srldhara SvamT — 

Again, Vasudeva resorts to conciliation. Putrikopama (like a doll) signifies 
daru-mayiva (she is as if made of wood), in other words: acetana-praya (she is 
almost unconscious). 

Visvanatha Cakravarti — 

Seeing that Kamsa still had not stopped, Vasudeva resorts to conciliation 
again, according to the saying “By praise the ferocious becomes tamed.” 
Putrikopama signifies either anukampamya-putrT-tulya (similar to a daughter 
who deserves compassion) or putralika-vad bhayena acetana (she is lifeless like 
a doll, out of fear). 

In the real meaning, however, the word “not” is said with a modulation of the 
voice (“You who are dma-vatsa-la should not kill this virtuous lady?”): dma- 
vatsa-la means: dmad atidaridrad api vatsam api rajakaratvena Iasi grhnasi, 
“He takes calves even from very poor people as a kingly tax.” 

Sanatoria Gosvami — 

Toward a very fierce person, only conciliation accompanied with a praise is 
appropriate, so Vasudeva adopts that method again. Esa (this) connotes navodha 
(this newly- 

married woman). Krpana (feeble) means dma-svabhava (she is meek by nature), 
which signifies that DevakI is absorbed in crying and the like out of fear. With 
putrikopama Vasudeva says: “She is like your daughter.” He generates affection 
this way. Or else the sense is: “She who is like a doll doesn’t know the difference 
between good and bad.” Therefore: kalyamm (she is virtuous), which means 
niraparadham (offenseless). In terms of virtuousness, these adjectives, krpana, 
putrikopama, and kalyamm, are sequentially superior. 

As a play on words, dma-vatsa-la means: dmarh mrta-prayam vatsam eva lad 
viprebhyo dadati, “He gives Brahmanas the calves that are almost dead.” 
Another meaning is: dmad atidaridrad api vatsam api rajakaratvena Iasi 



grhnasi, “He takes calves even from very poor people as a kingly tax.” This has 
the sense of a rebuke. 

Jiva Gosvami — 

(Additions are underlined.) 

Toward a very fierce person, only conciliation accompanied with a full praise 
is appropriate, so Vasudeva adopts that method again. Esa (this) connotes 
navodha (this newly-married lady). Krpana means bhayena rodanadi-para (she 
is absorbed in crying and the like out of fear). Or else it means : dma-svabhava 
(she is meek by nature). With putrikopama Vasudeva says: “She is like your 
daughter.” He generates affection this way. Or else the sense is: “She who is like 
a doll doesn’t know the difference between good and bad.” Imam (this) stands 
for enam (this). Therefore: kalyamm (she is virtuous), which means 
niraparadham (offenseless). In terms of virtuousness, these adjectives, krpana, 
putrikopama, and kalyamm, are sequentially superior. 

As a play on words, dma-vatsa-la means: dinarh mrta-prayam vatsam eva lad 
viprebhyo dadati, “He gives Brahmanas the calves that are almost dead.” 
Another meaning is: dmad atidaridrad api vatsam api rajakaratvena Iasi 
grhnasi, “He takes calves even from very poor people as a kingly tax.” 

“ You should not kill her .” With a modulation of the voice ( kaku ) (you should 
not kill her?), the sense is only a rebuke : “ Rather, indeed you should (since you 
are dina-vatsala in that sense).” 

Baladeva Vidyabhiisana — 

Here Vasudeva aims at instilling compassion and shame in Kamsa. Kalyamm 
means nirdosam (faultless). 


10 . 1.46 

srT-suka uvaca 

evarh sa samabhir bhedair bodhyamano ’pi darunah 
na nyavartata kauravya purusadan anuvratah \ \ 


srT-sukah uvaca —Sri Sukadeva said; evam —in this way; sah —he (Kamsa); 
samabhih —with many means of conciliation; bhedaih —with many means of 
crushing a viewpoint; bodhyamanah api —although being enlightened; darunah 



—who is pitiless; na nyavartata —did not stop; kauravya —O king of Kuru 
country; purusa-adan —to man-eaters (asuras); anuvratah —faithful. 

sri-sukah uvaca — kauravya] evarh sah samabhih bhedaih (ca) bodhyamanah 
api darunah purusadan anuvratah (svasuh vadhad) na nyavartata. 

Sri Suka said: O king of Kurus! Though enlightened in this way with 
many types of conciliation and with reality checks, pitiless Kamsa, an 
adherent of asuras, did not stop. 

SrTdhara SvamT — 

He was being instructed ( bodhyamanah- upadisyamanah). He was naturally 
pitiless (darunah = svayarh darunah), and moreover he was a follower of asuras 
(purusadan anuvratah = daityan anusrtah). 

Visvanatha Cakravarti — 

He was being instructed ( codyamanah = upadisyamanah). Purusadan means 
daityan (asuras). 

Sanatoria Gosvami — 

Bhedaih is in the plural (although the dual is expected since there are only two 
kinds) because, owing to the implication that death is at hand, there is a 
reverence for the power of bheda. Or else it is because it is understood that 
Vasudeva employed other tactics of bheda similar to those that were mentioned. 

The purusadas are man-eaters (purusadan = purusam adanti iti purusadah 
tan). This denotes Raksasas such as Aghasura. The gist of purusadan anuvratah 
is: It is fitting that conciliation and other diplomatic acts toward one who 
associates with cannibals should be useless. 

Out of amazement that Kamsa had not stopped even after hearing such a 
discourse filled with sama and bheda, he addresses him: kauravyal 
Alternatively, kauravya is part of a compound: kauravya-purusadan, which 
means: kauravyah duryodhanah tadvat sva-kula-nasakah ye purusadah tan, 
“[He is faithful] to those who, like Duryodhana and other Kauravas, ruin their 
clan.” 

Jiva Gosvami — 

Purusadan are Raksasas such as Aghasura. Anuvratah signifies that Kamsa 



follows the opinions of those who are the associates of such asuras. It is fitting 
that sama and other diplomatic toward one who associates with cannibals should 
be useless. Moreover, out of amazement that Kamsa had not stopped even after 
hearing such a discourse filled with sama and bheda, he addresses him: 
kauravya'. 

Baladeva Vidyabhusana — 

Codyamanah means prabodhyamanah (being enlightened). 

Vira-Raghava — 

“Though impelled ( codyamano ’pi = preryamano ’pi ), so that he will stop his 
endeavor to kill, with cajolements ( samaih = upalalanaih )—by means of 
glorifying the qualities, such as: slaghanTya-guna (10.1.37)—and with words 
that evoke fear of what is foreseen and fear of what is unforeseen ( bhedaih = 
drstadrsta-bhaya-sucaka-vacobhih), Kamsa did not desist... from the endeavor 
to kill.” Vadhodyogat needs to be added. 

Kamsa is pitiless, cruel ( darunah = krurah). This is an adjective that contains 
a reason. The sense is: darunatvat (on account of being cruel). The reason he is 
such is that he is an adherent of Raksasas (purusadan anuvratah = raksasan 
anuvratah). 

ANNOTATION 

Kuru lived fourteen generations before Vicitravlrya, the son of Santanu. 
Kauravya can mean ‘a descendant of Kuru’, like in the double meaning revealed 
by Sanatana GosvamI, but Parlksit was not a descendant of Kuru. Vicitravlrya 
died childless. Pandu, Parlksit’s great-grandfather, was the son of Vyasa and 
Ambalika, a wife of Vicitravlrya. Here kauravya means: “O king of Kuru 
country,” by the rule: kurv-ader nya-ramah, na-ramades ca, pandos ca tatha, 
“Similarly (in the meanings of “a son/ descendant of that warrior” or “the king of 
that country”), the affix [n]ya is applied: (1) after kuru and so on, (2) after a 
word that begins with n, or (3) after pandu” (HNV 1118) (Kasika 4.1.172). 


10 . 1.47 

nirbandham tasya tarhjnatva vicintyanakadundubhih 
praptarh kalarh prativyodhum idarh tatranvapadyata 



nirbandham —was unflagging; tasya —of his (of Kamsa); tam —that [endeavor 
to kill]; jnatva —realizing; vicintya —considering; anakadundubhih —Vasudeva; 
praptam —imminent; kalam —death; prativyodhum —to avoid; idam —this; tatra 
—in that regard (or at that time); anvapadyata —ascertained. 

anakadundubhih tasya tam (vadhodyamam) nirbandham jnatva vicintya (ca) 
kalam praptam prativyodhum tatra idam anvapadyata. 

Realizing that Kamsa’s endeavor was unflagging, Anakadundubhi 
became pensive. At that time he cogitated as follows to avoid impending 
death. 

Srldhara SvamT — 

The intended meaning of the name Anaka-dundubhi was mentioned earlier, in 
reference to maha-bhagah ( Bhavartha-dTpika 10.1.36). “Vasudeva ascertained 
(anvapadyata = jhatavan ) this—which is about to be said (idam = 
vaksyamanam )—to oppose, i.e. to avoid (prativyodhum = pratikartum = 
vahcayitum), death.” 

Visvanatha CakravartT — 

“While ascertaining (vicintya = niscinvan ): “This inauspiciousness that is 
happening to me will not last because at my birth the gods sounded 
kettledrums”—the thought refers to the name Anakadundubhi—he pondered 
(anvapadyata = paramamarsa ) to make death go away (prativyodhum = 
yapayitum ).” 

Sanatoria Gosvami — 

tam (that) means tam hananartham (that, which was for the sake of killing). 
nirbandham means agraham (persistent). 
prativyodhum means vahcayitum (to avoid). 
kalam signifies either samayam (time) or mrtyum (death). 
tatra denotes either kala-vahcane (in the matter of avoiding death) or tadanim 
(at that time), in other words: 
sadyah eva (immediately). 

Jiva Gosvami — 

The syntactical connection is: idam vicintya idam anvapadyata, “He thought 



about it and then resolved to do it.” In the details: “Understanding (jhatva = 
buddhva) that it, which was persistent ( nirbandham = agraham ), was for the 
sake of killing ( tam = tam hananartham ), he considered ( vicintya = vicarya), 
and at once ( tatra = tadanim = sadyah eva ) mentally determined this as a means 
(idam anvapadyata = idam upayatvena manasa niscitavan ) to avoid 
( prativyodhum = vahcayitum ) the time, or else to avoid death ( kalam = samayam 
mrtyum va).” 

Anvitartha-prakasika — 

Prativyodhum is made with the prefixes prati and vz\ The verbal root is either: 
(1) vah (to carry), in the infinitive, and so the change of va to o is poetic license 
(in the infinitive, vah should change to udhum, not odhum), or (2) uh (to 
conjecture), in the infinitive, and so the absence of i[t] and the occurrence of 
guna are poetic license (the form should be prativyuhitum). 


10 . 1.48 

mrtyur buddhimatapohyo yavad-buddhi-balodayam \ 
yady asau na nivarteta naparadho ’sti dehinah || 

mrtyuh —death; buddhi-mata —by one who has intelligence; apohyah —should 
be averted; yavat —as much as there is; buddhi- 

bala-udayam —a rise of intelligence and strength; yadi —if; asau —that [death]; 
na nivarteta —is not averted; na aparadhah asti —there is no fault; dehinah —on 
the part of the embodied soul. 

mrtyuh buddhimata (janena) yavad-buddhi-balodayam apohyah. (tathapi) 
yadi asau na nivarteta, (tada) dehinah aparadhah (upeksa-hetukah) na asti. 

“An intelligent person should try to prevent death to the best of his 
strength and intellectual ability. And if even then death is not averted, there 
is no fault on the part of the embodied soul. 

SrTdhara SvamT — 

“This scoundrel won’t come to his senses.” With that in mind, he speaks to 
himself. 



Visvanatha Cakravarti — 


“Death should be counteracted ( apohyah = pratikaryah ) as much as there is a 
rise of intelligence and strength (yavad-buddhi-balodayam = yavan buddhi- 
balayoh udayah yatra tad yatha syat tatha).” The gist is: “In the matter of 
preventing DevakTs death at the hand of Kamsa, a rise of my bodily strength is 
useless, obviously. However, a rise of my intelligence will most likely become 
fruitful.” Asau (that) refers to mrtyuh. 

Sanatoria Gosvami — 

“Death should be counteracted—or else prevented ( apohyah = pratikaryah 
pariharyah va) —up to the highest limit of an eminence of intellectual ability— 
or else up to the limit of an eminence of intelligence and strength” (yavad- 
buddhi- 

balodayam = buddhi-baloyoh, kirhva buddheh balarh samarthyam tasya, udayah 
utkarsah tad-avadhi). 

Asau refers either to death or to Kamsa. The sense of aparadhah is upeksa- 
dosah (the fault of negligence). The significance of dehinah is this: A soul 
submitted to the state of having a body and thereby interested in things other 
than the soul, or else even someone who has the conceit of identifying with his 
body, will not be at fault by protecting a person related to his own body. For 
example it is said: yatne krte yadi na siddhyati ko ’tra dosah, “When an effort is 
done, if it is not successful what is the fault?” 

Jiva Gosvami — 

In this verse he only illustrates a consideration filled with the realization: 
“He’s just a scoundrel.” “Death should be counteracted (apohyah = pratikaryah ) 
up to the limit of an eminence of intelligence and strength” (yavad-buddhi- 
balodayam = buddhi-baloyoh udayah utkarsah tad-avadhi ): “My intellectual 
skills a few moments ago were at a usually high level, but from now on they 
have to be outstanding.” Asau denotes mrtyuh. The sense of aparadhah is 
upeksa-dosah (the fault of negligence). Dehinah (embodied being) denotes a 
soul who is submitted to having a body and is thereby interested in things other 
than the soul. 


10 . 1 . 49-50 



pradaya mrtyave putran mocaye krpanam imam | | 
suta me yadi jayeran mrtyur va na mriyeta cet \ 
viparyayo va kim na syad gatir dhatur duratyaya \ 
upasthito nivarteta nivrttah punar apatet || 

pradaya —after giving (promising to deliver); mrtyave —unto death (Kamsa); 
putran —the sons; mocaye —I cause to release; krpanam —helpless; imam —this 
[lady]; sutah —sons; me —my; yadi —if; jayeran —should take birth; mrtyuh — 
death (Kamsa); va —and; na —not; mriyeta —should die; cet —if; viparyayah —the 
opposite; va —or else; kim —why?; na syat —would not occur; gatih —the ways 
(the will); dhatuh —of Providence (or of the Maker); dur-atyaya —are difficult to 
understand; upasthitah —imminent; nivarteta —may stop; nivrttah —stopped; 
punah —later; apatet —may happen. 

mrtyave putran pradaya imam krpanam (striyam) mocaye. yadi me sutah 
jayeran, (tavata kalena) mrtyuh va (va = ca) na mriyeta cet, (tada kamsaya 
putran dattva imam mocayisyami, tatra suta-marana-dose sati api devakT tu 
samprati jivet. yadi sutah na jayeran taj-jananat prak kamsah va mriyeta, tada 
na kadapi cinta bhavati). 

viparyayah va kim na syad, (yatah) dhatuh gatih duratyaya (bhavati. tatha ca 
mrtyuh) upasthitah nivarteta, nivrttah (api) punar apatet. {kimva: (samarpitah 
mat-putrah tarn hanyad iti marud-ganavad-utpatti-sambhavah iti va) viparyayah 
va kim na syad, (yatah) dhatuh gatih duratyaya (bhavati ? evarh sati devakyah 
mrtyuh kamsa-hastad) upasthitah nivarteta, (tatha mat-putrarpana-rupa- 
pratijhaya kamsasya mrtyuh) nivrttah (api)punar apatet.} 

“By handing over my sons to death, I am saving poor Devakl... if I have 
children and if Kamsa does not die in the meantime. But why should the 
opposite not happen? The ways of Providence are difficult to understand: 
Imminent death can be warded off, and conversely death, though prevented, 
might occur. 

Srldhara SvamT — 

“Therefore I shall do it in this way to avoid any fault of negligence.” “I will 
give my sons to death, i.e. to Kamsa (mrtyave = kamsaya).” “But maybe even 
that is not right.” With this in mind he says sutah and so on: “If Devakl becomes 
pregnant and delivers, then whatever happens, let it be, so long as she lives. And 
if within that time Kamsa dies, nothing is improper.” 



The sense of viparyayo va kim na syat (or else why can the opposite not 
happen?) is: “If my sons take birth but Kamsa does not die, then my son will kill 
him.” [Someone might argue:] “How can your small child possibly kill that 
arrogant and powerful Kamsa?” Vasudeva responds: “The ways of Providence, 
who said: asyas tvam astamo garbho hanta, “The eighth child of this lady will 
kill you” (10.1.34), are difficult to understand.” 

“Therefore the plan is to promise Kamsa to hand over my sons to him. To that 
extent, death, which is at hand, may be averted, and if it occurs later (punah - 
kalantare), it is not my fault.” Or else the sense is: “Kamsa’s impending death 
from my son may be averted without his killing Devakl. Still, though Kamsa’s 
death is warded off because of my plan, it will occur later.” 

Another explanation is that the words beginning from upasthitah (“imminent 
death can be warded off, and death, though prevented, might occur”) are simply 
an elaboration of gatir dhatur duratyaya (the ways of Providence are difficult to 
understand). 

Visvanatha CakravartI — 

Vasudeva says to himself: “I will do it in this way.” “I will give my sons to 
Kamsa ( mrtyave = kamsaya ).” “But perhaps even that is not right”: with this in 
mind,Vasudeva says sutah and so on: “If I have no offspring, there is no worry at 
all. But if I have children, and moreover if in the meantime Kamsa ( mrtyuh = 
karhsah ) does not die, then there is something wrong. Nonetheless, now Devakl 
should live. And if Kamsa dies before my children take birth, there is no worry 
at all.” 

The sense of viparyayo va (or else the opposite) is: “Or maybe, when I will 
hand over a son to Kamsa at the time of birth, that son will at once become 
mighty and kill Kamsa.” 

“How can your small child possibly kill that arrogant and powerful Kamsa?” 
Vasudeva responds: “The ways of Providence, which said “The eighth child of 
this lady will kill you” (10.1.34), are difficult to understand. Such being the case, 
the impending death of Devakl at the hand of Kamsa may be prevented, and 
Kamsa’s death, though warded off for the time being due to my promise to hand 
over my sons to him, may again come to pass ( apatet = prapto bhavet).” 

Sanatana GosvamT — 

“By eminently giving (pradaya = prakarsena dattva ) the sons to Kamsa—all 
the sons except the eighth one, in other words: “after happily offering them 
directly to Kamsa right from their birth”—I am saving this weak women 



(krpanam).” Krpanam is said because it is proper to protect a helpless person at 
first. Karhsa is called death either because he is the direct form of death or 
because the babies will die at once upon being handed over to him. 

Sutah (sons) is in the plural in reference to eight children because the voice in 
the sky had said: “the eighth child.” The hidden meaning is: If one baby were 
born or if two babies were born, since none of them would be the eighth child 
those babies might be saved by removing his doubt with logical arguments. 

There is another explanation: By saying putran (sons) (10.1.49), Vasudeva 
promises to hand over many babies, but in the absence of multiple progeny 
Vasudeva would be unable to keep his word. That situation would have to be 
endured by using deceit. Therefore, [being unhappy at the thought of lying, he 
says:] viparyayah api sambhavet, “Even the opposite could occur,” because 
Markandeya, Ajamila, Satyavat, and others averted their death, though it was 
impending; because the death of Kusa, Namuci, Hiranyakasipu, and others 
occurred, though it had been prevented; and because the desire ( gatih = iccha ) of 
the Lord ( dhatuh = Tsvarasya ) cannot be transgressed,” or else “it is difficult to 
understand ( duratyaya = anatikramya durjheya va).” 

Jiva GosvamT — 

With the half verse that begins with pradaya, Vasudeva shows his resolve. “I 
will regain my power only when the eighth child will be born.” 

“After promising Karhsa that the sons—all except the eighth one—will be 
handed over to him for good (pradaya = atyantika-deyatvena pratisrutya)...” 
Kamsa is called death with the intent to express the nondifference between him 
and the obtainment of death at once by handing over a son to him. Krpanam 
(weak woman) hints at the sway of his not tolerating seeing her miserable 
condition at that time. 

Further in that regard, by the logical reasoning called sthuna-nikhanana 
(stating other reasons to deepen one’s determination, lit. digging a hole for a 
post), with the verse of six lines that begins from sutah he illustrates another 
consideration, filled with the concern: “but what if even that is not right?” 
Among them, with sutah and so on he speaks while wondering whether the voice 
in the sky was a dishonest trick. 

Then, wondering whether the voice in the sky was true, he says viparyayah. 
The sense is: viparyayo ’pi sambhavet, “Even the opposite might occur,” 
because Markandeya, Ajamila, Satyavrata, and others averted their death, though 
it was impending; because the death of Kusa, Namuci, Hiranyakasipu, and others 
occurred, though it had been prevented; and because the desire (gatih = iccha ) of 



the Lord ( dhatuh = Tsvarasya ) cannot be transgressed and it is difficult to grasp 
(duratyaya = anatikramya durjheya ca ). 

The rest was explained by Srldhara Svaml. In that regard, taking these two 
verses as one unit, the explanation is as follows: The clauses “suta me yadi 
jayeran” (if my sons take birth) and “mrtyur va na mriyeta cet” (if Kamsa does 
not die) are connected in both places, but the second one is linked to na (not) in 
one instance and is not linked to na in the other, because the word va (or / and) 
takes hold of both hypotheses. In that regard what is linked with sutah and so on 
without na is linked with viparyayah (the opposite) and so on with it. In this 
explanation the word va should be understood as a crooked glance ( kataksa ) 
(this means va is taken twice: “If sons of mine are born, and if Kamsa does not 
die, then after giving the sons to Kamsa I save this woman. Conversely, if a son 
is not born, Kamsa might die.”). 

There is another interpretation: suta me yadi jayeran mrtyus ca na mriyeta, 
tada yad bhavi tad bhavatu, “If sons of mine are born and Kamsa does not die, 
then, whatever happens, let it be.” Yet another option is obtained by the word 
yadi (if): (1) suta me yadi na jayeran mrtyus ca na mriyeta, tada na kihcid 
anyayyam, “If sons of mine are not born and Kamsa does not die, there is 
nothing wrong,” (2) suta me yadi jayeran mrtyus ca tat-purvam kathancin 
mriyeta, tadapi na kincit, “If sons of mine are born and Kamsa somehow dies 
before then, in that case too nothing is wrong.” 

The simple syntactical connection is this: The sentence viparyayo va kirn na 
syat (why would the opposite not happen?) is connected with the words 
beginning from sutah according to the way these words are placed in the verse 
(sons might not take birth and Kamsa 
might die). 

Pradaya means dattva (after giving). When? In that regard he says sutah and 
so on. And then it is said viparyayo va kim na syat, “Why would the opposite not 
happen?” 

ANNOTATION 

Satyavat was brought back to life after Yama granted Satyavat’s wife the 
boon, on account of her purity, that her husband will be the father of one 
hundred sons of hers ( Puranic Encyclopedia; Mahabharata, vana-parva 293- 
299). 

Regarding Namuci: Under his leadership, a great army of asuras invaded 
Svarga. After some time, Indra promised Namuci that he would not kill him by 
means of either a wet thing or a dry thing, whether at night or during the day. 



Later, Indra slayed Namuci after smearing sea foam on a weapon. Indra incurred 
sin by violating his promise. Brahma advised him to bathe at Aruna-sangama. 
After honoring Brahma’s suggestion, Indra was purified of sinful reactions 
(Puranic Encyclopedia ) ( Mahabharata , salya-parva 40). 

Satyavrata is the name of Vaivasvata Manu in his previous life ( Bhagavatam 
9.1.2). Satyavrata is also another name of Trisanku, the father of Hariscandra: 
This Satyavrata was expelled from Ayodhya by his father, the king, on Vasistha’s 
advice, for kidnapping a woman who was just about to marry a Brahmana. Some 
time later, when Visvamitra’s wife and three children were not able to maintain 
themselves, since Visvamitra had been away for many months, she decided to 
sell the middle child. Satyavrata met her while she was going to the market to 
sell the boy and persuaded her to change her mind. He agreed to take care of the 
family. He brought game daily. Once, he killed Vasistha’s cow for that purpose. 
Vasistha summoned Satyavrata, cursed him to become an outcaste, and named 
him Trisanku (three spikes) due to Satyavrata’s stealing a bride, incurring the 
wrath of his father, and killing a cow. Eventually the king called back Trisanku 
and made him king. He was a pious ruler. After many years, he decided to reach 
heaven with his material body. Vasistha refused. When Satyavrata became angry, 
the sage cursed him to become an outcaste again. The king did not return to the 
palace for that reason, and Hariscandra was crowned the king of Ayodhya. Later, 
Visvamitra returned after practicing austerities. Satyavrata approached him. 
Upon hearing from his wife how Satyavrata helped his family, Visvamitra agreed 
to transfer Satyavrata to heaven in that same body. After a fire sacrifice, 
Satyavrata ascended to the gates of Svarga, but the gods refused him. Indra 
created another heaven for Satyavrata, just below Svarga, but then Visvamitra 
began creating new gods and so on. At that time, Indra requested him to stop, 
and allowed Satyavrata in Svarga ( Puranic Encyclopedia ) ( Ramayana , bala- 
kanda, 57-59). 


10 . 1.51 

agneryatha daru-viyoga-yogayor 
adrstato ’nyan na nimittam asti \ 
evarh hi jantor api durvibhavyah 
sarira-samyoga-viyoga-hetuh \ \ 


upajati (12) 



agneh —of fire; yatha —just as; daru —in relation to wood; viyoga- 
yogayoh —for the separation and the connection; adrstatah —than fate (or than 
unforeseen potential results of actions); anyat —other; na nimittam asti —there is 
no cause; evam —in the same way; hi —only; jantoh —of a living entity; api 
—even; dur-vibhavyah —is inconceivable; sarTra —the body; samyoga-viyoga 
—of a connection with and separation from; hetuh —the cause. 

yatha (vane vrksan pradahatah) agneh daru-viyoga-yogayoh (vrksa-paksadi- 
praninam) adrstatah anyat nimittam na asti, evam hi jantoh api sarTra-samyoga- 
viyoga-hetuh durvibhavyah (id). 

“As there is no cause other than the fate of the flora and of the fauna for a 
conflagration’s remaining away from or coming in contact with wood, so the 
causes of a living entity’s disjunction from and conjunction with a body are 
inconceivable.” 

SrTdhara SvamT — 

With an example he says the fate of living entities is difficult to conjecture. As 
a fire burning trees in a forest sometimes turns away from nearby trees and burns 
faraway trees, or just as a fire burns houses in a village in that same pattern—it 
is not that there is some force other than the fate of living entities—so the causes 
even of a living entity’s birth and death ( sarTra-samyoga-viyoga-hetuh = janma- 
maranayor api hetuh ) are inconceivable ( durvibhavyah = acintyah ). 

Visvanatha CakravartI — 

With an example he says: “This cogitation of mine is not unrealistic because 
the fate of living entities is difficult to conjecture.” Other than fate, there is no 
cause for the contact or the separation between a fire that is burning trees in a 
forest and wood itself. Sometimes there is a separation from nearby timber and 
sometimes there is contact with remote timber. This means only the sad fate of 
the trees is the cause. In the exact same way ( evam hi = evam eva), the causes of 
birth and death ( sarTra-samyoga-viyoga- 

hetuh = sariranam samyoga-viyogayoh hetuh = janma-maranayoh hetuh) are 
incomprehensible ( durvibhavyah = avicintyah). 

Sanatoria GosvamI — 

Evam hi means evam eva (in exactly the same way). Jantoh means prani- 
matrasya api (of any living entity). The cause, fate ( hetuh = adrstam), is 



inconceivable: What will happen to whom, when, due to which destiny cannot 
be conjectured. 

Here the mention of a conjunction ( samyoga ) is done as an example. Or else it 
is for the purpose of making one aware of the nature of destiny in a general way. 
The gist is: “Since the power of karma is difficult to ascertain, even his death 
from a son of mine is possible.” The rest was explained by Srldhara Svaml. 

There is another explanation ( adrstatah is carried forward and connected with 
jantoh ): evam eva jantor apy adrstato ’nyan marana- 

jivanayoh karanam nasty eva, “In exactly the same way, other than the fate of a 
living entity there is no cause for the entity’s birth and death.” “Therefore 
Kamsa’s death is due to his inauspicious fate, and my son’s staying alive will be 
due to auspicious destiny, otherwise the message “The eighth child will kill you” 
would just be the meaningless words of a demigod.” 

JJva GosvamT — 

Evam hi means evam eva (in exactly the same way). Jantoh means prani- 
matrasya api (of any living entity). The cause, fate ( hetuh = adrstam ), is 
inconceivable: What will happen to whom, when, due to which destiny cannot 
be conjectured. The gist is: “Since the power of karma is difficult to ascertain, 
even his death from a son of mine is possible.” 


10 . 1.52 

evam vimrsya tarn papam yavad-atma-nidarsanam \ 
pujayamasa vai saurir bahu-mana-purah-saram | j 

evam —in this way; vimrsya —after considering; tarn —him (Kaiiisa); papam 
—sinner; yavat —as much as there is (up to the limit); atma —by means of the 
intelligence; nidarsanam —in such a way that there is knowing; pujayamasa 
—praised; vai —indeed (or a word used to fill the meter); saurih —the son of 
Sura; bahu-mana —much respect; purah-saram —with (“in such a way that there 
is putting forward”). 

saurih yavad-atma-nidarsanam evam vimrsya tarn papam (api) bahu-mana- 
purah-saram vai pujayamasa. 

Upon analyzing the situation in this way up to the limit of his knowledge, 
the son of Sura deferentially eulogized that sinner. 



Sridhara Svami — 

Yavad-atma-nidarsanam vimrsya means: sva- 
prajhavadhi vicarya (upon analyzing up to the limit of his wisdom). 

Visvanatha CakravartT — 

“After considering in such a way that the knowledge by his intelligence was to 
that extent (yavad-atma- 

nidarsanam vimrsya = yavat yat-pramanakarh atmana buddhya nidarsanam 
jnanarh yatra tad yatha syat tatha vimrsya), he outwardly praised Kamsa (tarn 
papam pujayamasa = kamsarin bahis tustava).” 

Sanatoria Gosvami — 

“Vasudeva deferentially ( bahu-mana-purah-saram-bahuladara-purvakam ) 
honored him, though a sinner (papam-papam api), with praises (pujayamasa = 
stuty-adina sammanitavan ).” 

Jiva Gosvami — 

The sense of yavat is: aho tavaty api sambhrame, etavatT pratibha, “How 
amazing: Even in such an agitating situation there is so much creative thinking!” 
“Vasudeva deferentially (bahu-mana-purah-saram = bahuladara-piirvakam) 
honored him, though a sinner (papam = papam api), with praises.” 

Vijayadhvaja Tirtha — 

“He appeased him with as much knowledge, characterized by enlightening 
another, as he had beheld within himself” (yavad atmani darsanam pujayamasa 
= atmani yavad darsanam para-bodha-laksanarh jnanarh vimrsya alocya jhatva 
tavata santvayamasa). 


10.1.53 

prasanna-vadanambhojo nrsarhsam nirapatrapam 
manasa duyamanena vihasann idam abravit \ \ 


prasanna-vadana-ambhojah —whose lotus face is kindly disposed; nr-samsam 
cruel (“who hurts men”); nirapatrapam —shameless (“from whom fear has 



gone”); manasa —with his mind (or with his heart); duyamanena —which was 
pained; vihasan —while smiling; idam —this; abravit —spoke. 

(vasudevah devakT-raksanaya) prasanna-vadanambhojah duyamanena 
manasa (visistah api) vihasan nrsarhsarh nirapatrapam (karhsam) idam abravit. 

While smiling, Vasudeva, whose lotus face was serene though he was pained 
at heart, addressed cruel and shameless Kamsa. 

SrTdhara SvamT — 

Vasudeva, whose face was like a full-blown lotus (prasanna-vadanambhojah 
= vikasita-mukhambhojah )—to make Kamsa believe him—spoke while smiling. 

Visvanatha CakravartT — 

“He by whom his own lotus face was rendered affectionate (pratyagra- 
vadanambhojah = snigdhi-krtarh vadanambhojam yena sah )—to let Kamsa 
know about his own inner serenity—and who had a heart pained by affliction 
(i duyamanena manasa = santapa-pidyamanena manasa yuktah ) spoke as 
follows.” 

Sanatoria Gosvami — 

“And after that he again spoke to him—though Kamsa is cruel, even merciless 
—while smiling (vihasan = prahasan), since his face was serene like a quickly- 
blooming lotus (pratyagra-vadanambhojah = sadyo vikasita-padma-vat 
prasanna-mukhah san). ’’The reading prasarya vadanambhojam (expanding his 
lotus face) is clear. His inner serenity was made to be known to Kamsa to 
generate belief, but in reality his heart was suffering, (“he was characterized by a 
suffering heart”) (duyamanena manasa = duyamanena manasa visistah ) 

Jiva Gosvami — 

“And after that he again spoke (punar abravit )—sometimes the reading is 
idam abravit —to him...” (Everything else is the same as Brhad-vaisnava- 
tosam.) 

Vijayadhvaja Tirtha — 

Pratyagra-vadanambhojah means: sadyaskarh nutanam vadanambhojam 



yasya sah, “he whose lotus face is fresh, i.e. young.” Halayudha says: 
pratyagram uktarh sadyaskam, “Pratyagram is said to mean sadyaskam (new, 
fresh).” 


10 . 1.54 

vasudeva uvaca 

na hy asyas te bhayam saumya yad vai sahasarTra-vak \ 
putran samarpayisye ’syayatas te bhayam utthitam || 

vasudevah uvaca —Vasudeva said; na hi asyah te bhayam —certainly you have 
no fear of her; saumya —O gentle one (from soma, ‘moon’); yad—just as (yad = 
yatha) (or because); vai —indeed; sa —that [voice]; aha —said; asarTra —whose 
body was not [seen]; vak —voice; putran —[those] sons; samarpayisye —I will 
hand over; asyah —of hers (DevakI); yatah —because; te —your; bhayam —fear; 
utthitam —has arisen. 

vasudevah uvaca—saumyal sa asarTra-vag yad aha (sma), asyah (striyah) te 
bhayam na hi (asti). yatah te bhayam utthitam, (aham tubhyam) asyah putran 
samarpayisye (id). 

Vasudeva said: “O gentle one, just as the incorporeal voice said you need 
not fear DevakI herself. I shall hand over her sons, whom you fear.” 

Srldhara SvamT — 

yad yatha asaririnT vag aha, tatha hi niscitam asyah sakasat te bhayam nasd. 
yato yebhyah putrebhyas te bhayam utthitam, astamo hantety ukte 
’nyonyapeksaya sarve ’py astama bhaveyur ity udbhutam tenasyah putran 
samarpayisye, “Just as the unembodied voice said, so it is ascertained (hi = 
niscitam ) that you have no fear of her. I will hand over her sons, whom you fear, 
because all of them could be the eighth one in consideration of mutual 
dependence, since it was said: “The eighth one is the killer” (10.1.34).” 

Visvanatha CakravartI — 

“You do not fear her, rather you fear her eighth child. Anyway (yad = yatha ) I 
will hand over her eight sons. The son your fear of whom has arisen may be 
killed, or else all eight may be killed” (yatas te bhayam utthitam = yatah putrat 
te bhayam utthitam, sah va vadhyatam astau eva va vadhyantam ). 



Sanatana Gosvami — 


The vocative saumya means santa-prakrte (O you who are peaceful by 
nature). Here as before this is for the sake of letting him know about his own 
inner serenity, though the pun (O you who are like a moon) is not clear. The rest 
was explained by Srldhara Svaml. 

There is another explanation: yato yasya vacah sakasat sa yathaha, tatha te na 
hi bhayam asti, kintv astama-putrad eva. tathapi tava hitartham tam ekam 
arpayisyamiti kim, api tu sarvan api samyak snehadi-parityagena svayam eva 
sadyo ’rpayisyami, “Just as the voice said, you have no fear from that voice, but 
only from the eighth child. Still, for your benefit, why should I hand over that 
one. Rather, I will offer all of them properly ( sam = samyak ), i.e. by myself at 
once by giving up affection.” This was said to satisfy wicked Kamsa. 

Jiva Gosvami — 

The vocative saumya means santa-prakrte (O you who are peaceful by 
nature). Here as before this is for the sake of letting him know about his own 
inner serenity, though the pun is not clear. Alternatively, owing to Kamsa’s 
generation of fear and because he is saumya, only his transgression of the nature 
of a heroic warrior is shown. 

In regard to putran (sons): Because of a coalescence of the vowel a, as a nifty 
stratagem the meaning of yatas te bhayam utthitam is: yatas te ’bhayam utthitam 
(your fearlessness of whom has arisen). What is established by analysis is: 
yebhyo bhayam nasti. The sense is: yebhyah bhayam na asti, tan eva 
samarpayisye, na tu yasmad bhayam utthitam, “I will hand over only those ones 
whom you do not fear, not the one from whom your fear has arisen.” 

There is another explanation: yato yan atikramya kasmaccit tava bhayam 
utthitam bhavisyati, tan eva samarpayisyami, “I will hand over only those 
children after overcoming whom (yatah = yan atikramya) your fear of a certain 
other one will arise.” This means: “I will not hand over the one who has begun 
to give fear.” 

Sometimes the reading of the verse is: na hy asyas te bhayam saumya yad dhi 
sahasarTra-vak, putran samarpayisye ’sya yatas te bhayam agatam. Sometimes, 
agatam is seen instead of utthitam. 

Baladeva Vidyabhiisana — 

Samarpayisye stands for samarpayisyami (I will offer). 



Anvitartha-prakasika — 


By a coalescence of the vowel a (te bhayam = te ’ bhayam ), the sense is: “I 
will hand over only those ones whom you don’t fear.” When life is in danger, 
speaking a lie is not prohibited. 


10 . 1.55 

srT-suka uvaca 

svasur vadhan nivavrte karhsas tad-vakya-sara-vit \ 
vasudevo ’pi tam pritah prasasya pravisad grham \ \ 

sri-sukah uvaca —Sri Suka said; svasuh vadhat —from killing the sister 
(cousin); nivavrte —refrained; kamsah —Kamsa; tat-vakya —of Vasudeva’s 
speech; sara —the essence (the truth); vit —he who knows; vasudevah 
—Vasudeva; api —also; tam —him (Kamsa); pritah —[being] satisfied; prasasya 
—after praising; pravisat —entered; grham —the house. 

srl-sukah uvaca—karhsah tad-vakya-sara-vit svasuh vadhat nivavrte. 
vasudevah api tam prasasya pritah (san svasya) grham pravisat. 

Sri Suka said: Knowing that Vasudeva always spoke truthfully, Kamsa 
refrained from killing his own cousin. Vasudeva praised him and felt 
satisfied. He too went to his own residence. 

SrTdhara SvamT — 

Nivavrte means nivrttah (he stopped). Tad-vakya-sara-vit means: tad-vakye 
sarah upapattih tad-vit, “Kamsa knows the propriety ( sara - upapatti) in 
Vasudeva’s speech.” 

Visvanatha CakravartI — 

Tad-vakya-sara-vit signifies: tad-vakyasya sarah satyatvam vasudevo mithya 
na brute id sarvatha janati, “He knows to the highest degree that Vasudeva’s 
statements are true, “He does not utter a lie.”” 

Prasasya (after praising) conveys the idea that Vasudeva said: “This religious 
nature of yours will be known all over the world.” 



Sanatana Gosvami — 


“He desisted from killing his sister” ( suhrd-vadhat = suhrdah bhaginyah 
vadhat). The word suhrd makes one aware of the closeness of sisterhood, since 
she is the daughter of his paternal uncle. As a pun, suhrd means sobhana-hrdaya 
(she whose heart is resplendent). The gist is: Perceiving that there was no deceit, 
since she too is pure-hearted, he desisted from killing her. Additionally, by 
refraining from killing her, it is implied that he also refrained from killing other 
good-hearted persons, insofar as there was a possibility that he would kill them 
at the time of slaying her, or else Kamsa might have killed Devaka and others by 
engaging in battle with them. 

The compound tad-vakya-sara-vit was analyzed by Srldhara Svaml. There is 
another rendering: tad-vakyasya sara antaro ’ntar-bhagas tam vicarayan, “while 
considering the inner meaning of Vasudeva’s speech.” 

“After praising (prasasya = stutva )—for example: “You grasp the essence, 
you have such a merciful nature”—Vasudeva eminently entered (pravisat = 
prakarsena avisat),” meaning he entered [his house] while music was played and 
songs were performed. And this too was just to make Kamsa believe in him. 
Because of the word api (too), Kamsa entered his own residence after leaving 
that place on the road. 

Jiva Gosvami — 

“He desisted from killing his sister, a particular kind of well-wisher” ( suhrd- 
vadhat = suhrdah tad-visesasya bhaginyah vadhat). Moreover, the use of word 
suhrd signifies that Kamsa thought: “DevakI too has affection ( sauhrdam ) for 
me.” This hints at Kamsa’s particular frame of mind, the cause of his refraining 
from killing her. Plus, it is implied that he also refrained from killing other good- 
hearted persons, insofar as there was a possibility that he would kill them at the 
time of slaying her, or else Kamsa might have killed Devaka and others by 
engaging in battle with them. Sometimes the reading is svasuh. 

Tad-vakya-sara-vit was analyzed by Srldhara Svaml. In his commentary, 
upapattih means yuktata (propriety). This means the word sara is expressive of 
bala (power). Power as well is propriety of speech. Alternatively: saram means 
saratvam (being the essence), that is to say avyabhicaritvam (being unchanging) 
(this means he knows Vasudeva’s speech is unchanging, without a sly pun). 

Kamsa desisted from killing Sri DevakI: Sri Vasudeva was pleased also 
merely by this ( api pritah = iyan-matrena api pritah). It suggests that Sri 
Vasudeva is a big mahat. 



“After praising (prasasya = stutva )—for example: “You are the smartest, you 
have such a merciful nature”—Vasudeva eminently entered (pravisat = 
prakarsena avisat),” meaning he entered [his house] while music was played and 
songs were performed. And this too was only for the purpose of making Kamsa 
believe in him. 

Krama-sandarbha — 

Kamsa knows the firmness of Vasudeva’s speech ( tad-vakya-sara-vit = tad- 
vakyasya sarah sthirata tad-vit). 

Baladeva Vidyabhiisana — 

He knows the rightfulness in Vasudeva’s speech ( tad-vakya-sara-vit = tasya 
vasudevasya vakyeyah sarah yuktih tad-vit). 


10 . 1.56 

atha kala upavrtte devakT sarva-devata \ 
putran prasusuve castau kanyam caiv anu-vatsaram \ \ 

atha —afterward; kale upavrtte —when the time came; devakT —DevakT; sarva- 
devata —who has all the gods (or who is a Deity for everyone); putran —sons; 
prasusuve —gave birth to; ca —and [gave birth to]; astau —eight; kanyam —one 
daughter; ca —and; eva —only; anu-vatsaram —the year after. 

atha kale upavrtte (sad) devakT sarva-devata astau putran prasusuve, kanyam 
eva anu-vatsaram (prasusuve) ca. 

Later on, when the time came, DevakI, who embodies all the gods, gave 
birth to eight sons. And the year after, she gave birth to one daughter. 

SrTdhara SvamT — 

“When the time came” means “when the time for procreation had come (kala 
upavrtte = prasuti-kale prapte ).” Sarva-devata signifies: sarvah sarvatma 
bhagavan eva devata yasyah sa, “she whose Deity is Sarva, the soul of 
everything, the Lord.” In like manner, another explanation is sarva-devata-mayT, 
“she comprises all the gods,” since she is the Lord’s support ( asraya ). 



Visvanatha Cakravarti — 


The compound sarva-devata signifies: sarvesam devadmam api devata 
bhagavan-matrtvat pujya, “she who should be worshiped, on account of being 
the Lord’s mother, by everyone, even by the gods.” 

The daughter is Subhadra. The meaning of anu-vatsaram is astasu vatsaresu 
(within eight years). It is an avyayT-bhava compound used in the sense of a case 
ending ( vibhakti ). It should not be explained in the sense of vTpsa (a distributive 
sense), as if it meant prad-varsam (every year), because it would signify that 
eight sons took birth yearly. 

Sanatoria Gosvami — 

Atha has the sense of auspiciousness. Kala upavrtte means kadpaya-kale gate 
sad, “when some time had passed.” It is explained that way because the Lord 
made His appearance when Vasudeva had almost reached the end of old age, in 
accordance with the statement of SrT Hari-varhsa (2.26.16): vrddhau tavadya 
pitarau, “Now Your parents are old,” and with verses of SrT Visnu Purana, such 
as: 


mahotsvavam ivasadya putranana-vilokanam \ 
yuveva vasudevo ’bhud vihayabhyagatam jaram \ \ 

"Upon seeing the faces of his sons [in the stadium in Mathura] as if there 
were a great festival, Vasudeva forgot his old age and became like a youth.” 

(Visnu Purana 5.20.52) 

The compound sarva-devata means: sarvasya devata pujya, “she should be 
worshiped by everyone.” The daughter is Subhadra. Anu-vatsaram means praty- 
abdam (every year), i.e. ekaikasah (yearly), and this began within a short period 
of time for the sake of the Lord’s Descent. 

JTva Gosvami — 

Atha has sense of auspiciousness. Kala upavrtte means kadpaya-kale gate 
sad, “when some time had passed.” It is explained that way because the Lord 
made His appearance when Vasudeva had almost reached the end of old age, in 
accordance with Akrura’s statement [in Nanda’s house] in SrT Hari-varhsa 
(2.26.16): vrddhau tavadya pitarau, “Now Your parents are old,” and with 
verses of SrT Visnu Purana, such as: mahotsvavam ivasadya... 



Sarva-devata signifies: sarvesarh devadmam api devata, “she who is a Deity 
for everyone, including the gods.” For example, in SrT Visnu Purana: tvarh para 
prakrtih suksma, “You are the subtle, superior Prakrti” ( Visnu Purana 5.2.7). 
This is part of a long stotra recited by all the gods [to DevakI when she was 
pregnant]. 

The drift is: Simply because of the word vasudeva, the reason for the Lord’s 
prakasa is said to be suddha-sattva (pure existence). For instance, in the Fourth 
Canto Sri Siva says: sattvam visuddham vasudeva-sabditam, “Pure existence is 
worded with vasudeva ” (Bhagavatam 4.3.23). The very form of that is he, 
Srlman Anakadundubhi. For instance it is said, in the Ninth Canto: vasudevarh 
hareh sthanam vadanty anakadundubhim, “They call Vasudeva, who was Hari’s 
dwelling, Anakadundhubhi” ( Bhagavatam 9.24.30). Therefore Sri DevakI too is 
the form of the fulfilment of that. 

The daughter is Subhadra. Anu-vatsaram means praty-abdam (every year), i.e. 
ekaikasah (yearly). And this began within a short period of time for the sake of 
the Lord’s Descent. 

Baladeva Vidyabhiisana — 

Anu-vatsaram is an avyayT-bhava in the sense of vibhakti. 

Vijayadhvaja Tirtha — 

Anu-vatsaram means prati-vatsaram (every year). 

VTra-Raghava — 

“Afterward, when an appropriate time for holding a fetus had come ( kale = 
garbha-dharana-yogya-kale ) (upavrtte = samupasthite), DevakI, who is almost 
like all the gods—this means she is equal to the gods since she is an arhsa of a 
god ( sarva-devata = sarva-devata-praya = devatamsatvat tat-tulya )—yearly 
gave birth to eight sons, and to one daughter” (putran prasusuve castau kanyarh 
caivanu-vatsaram = prati-vatsaram astau putran ekarh kanyarh ca susuve). 

Vallabhacarya — 

She gave birth (prasusuve = susuve) to all the sons within eight years. Anu- 
vatsaram means a son was born every year ( anu-vatsaram = prati-vatsaram = 
ekaikah putrah jatah). Sarva- 

devata signifies: sarva devata raksanartham yatra, “she in whom all the gods 
exist for the sake of protection.” 



Bhavartha-dipika-prakasa — 

Anu-vatsaram signifies: vatsare vatsare ekaikam (in such a way that one was 
born each year). This means: astasu varsasu (in eight years). It should not be 
explained in the distributive sense ( vTpsa ): prati-varsam (each year). 

Anvitartha-prakasika — 

Anu-vatsaram is an avyayT-bhava compound used in the sense of a case 
ending ( vibhakti ): astasu vatsaresu (within eight years). 

ANNOTATION 

The meaning of vibhakti is sourced in AstadhyayT 2.1.6. It only corresponds to 
the locative case (HNV 983) ( Kasika 2.1.6). In usage, however, in an avyayT- 
bhava compound anu is almost never used in the meaning of vibhakti. The 
grammarians give examples of the usage of anu, in an avyayT-bhava, in the 
senses of pascat (after), yogya (comparable, equal), anukrama (order) (also 
called anupurvyam), samTpam (nearness), and dairghyam (length) (HNV 983- 
984) (Kasika 2.1.6, 2.1.15-16). In this verse, the straightforward explanation is 
the meaning of pascat (after). Bhattoji DIksita gives the example: visnoh pascad 
anu-visnu, “Anu-visnu means ‘after Visnu’” ( Siddhanta-kaumudT 659). Thus 
anu-vatsaram means ‘the year after’. On account of the first word ca (and), in 
prasusuve ca, the verb prasusuve (she gave birth) is carried forward to make 
another sentence, and the second ca, in kanyarh ca, is used in the sense of 
bhinnopakrama (a new beginning, i.e. a new sentence): devakT putran astau 
prasusuve. kanyam caivanu-vatsaram prasusuve, “DevakT gave birth to eight 
sons, and the year after she gave birth to one daughter.” Anu-vatsaram is an 
adverbial avyayT-bhava compound. Subhadra, Devakl’s ninth child, was 
Parlksit’s grandmother: astamas tu tayor asTt svayam eva harih kila, subhadra ca 
mahabhaga tava rajan pitamahT (Bhagavatam 9.24.55). 


10 . 1.57 

kTrtimantam prathama-jam kamsayanakadundubhih 
arpayamasa krcchrena so ’nrtad ativihvalah \ \ 


kirtimantam —Kirtiman; prathama-jam —the firstborn; kamsaya —to Kamsa; 



anakadundubhih —Vasudeva; arpayamasa —handed over; krcchrena —with 
difficulty; sah —that well-known (Vasudeva); anrtat —from unrighteousness (of 
committing unrighteousness); ativihvalah —very much perturbed (afraid). 

sah anakadundubhih anrtad ativihvalah (san) kamsaya prathama-jam 
kfrtimantam (nama) krcchrena arpayamasa. 

Anakadundubhi was very perturbed at the thought of unrighteousness. He 
painfully handed over his firstborn, KIrtiman, to Kaiiisa. 

Visvanatha CakravartI — 

In regard to KIrtiman: The name-giving ceremony occurred on the day he took 
birth. 

Sanatoria Gosvami — 

It is inferred that KIrtiman had two names in a previous birth: KIrtiman and 
Smara. Or else his name was ascribed by an astrologer in accordance with the 
custom of the region, right at the moment of his birth. Moreover, sah (he) 
signifies krta-pratijhah (he who had made a promise). Ativihvalah (extremely 
agitated, very perturbed) means parama-bhitah (utterly afraid). 

Jiva Gosvami — 

KIrtiman, and so on, and Smara, and so forth, were their names in the third 
lifetime before, in terms of being born from Marlci. This will be explained by 
Srldhara SvamI in connection with the retrieval of the sad-garbhas. 

There is another interpretation: It can be understood that when Sri Krsna 
brought the sad-garbhas from Sutala, He named them KIrtiman and so on and 
eventually sent them to Vaikuntha, because there is a reiteration in that way as 
regards the condition of being a son of Sri Vasudeva, both in this verse and in the 
corresponding verse in the Ninth Canto. 

Sah denotes krta-pratijhah (he by whom a promise was made). Ativihvalah 
means parama-bhitah (utterly afraid). 


10 . 1.58 

kim duhsaham nu sadhunam vidusam kim apeksitam \ 
kim akaryam kadaryanam dustyajam kim dhrtatmanam 



kim duhsaham —what is difficult to tolerate; nu —indeed (or a particle 
expressive of conjecture); sadhunam —for saintly persons; vidusam —of learned 
persons; kim apeksitam —what is needed; kim akaryam —what cannot be done; 
kadaryanam —by mean persons; dustyajam kim —what is difficult to renounce; 
dhrta-atmanam —by those by whom the mind is controlled. 

sadhunam kim nu duhsaham ? vidusam kim apeksitam ? kadaryanam kim 
akaryam ? dhrtatmanam kim dustyajam ? 

Indeed, what can sadhus not endure? What at all do the learned require? 
What cannot be done by mean people? And for those who control their 
minds, what is difficult to renounce? 

SrTdhara SvamT — 

“How could Vasudeva hand over his son for the sake of having the son 
killed?” In response, Sukadeva says: kim duhsaham nu sadhunam, “Indeed, what 
is difficult for sadhus to tolerate?” Sadhunam (for sadhus ) means: satya- 
sandhanam, “for those who are fixed on the Absolute Truth.” “But why did he 
abandon all consideration of fostering offspring and providing happiness?” 
Therefore he says: vidusam kim apeksitam, “What do the learned, those who 
know: “Only the Lord, no other, is the Truth” ( vidusam = bhagavan eva tattvam 
nanyad iti janatam), require?” 

“Well, Vasudeva brought his son while thinking: “If I bring the boy myself, 
Kamsa will not kill the child.” So why did it not happen like that?” In this regard 
he says: kim akaryam kadaryanam, “What cannot be done by mean people?” 
“But how could DevakI abandon her son?” Therefore he says: dustyajam kim 
dhrtatmanam, “For those by whom the Soul, Hari, is beheld in the heart, what is 
difficult to renounce?” (dhrtatmanam = citte dhrtah atma harih yaih tesam ) 

Visvanatha CakravartT — 

“Surely Vasudeva should fear unrighteousness, more so than before, but how 
can he tolerate seeing the murder of his son right before his eyes?” In that regard 
he says: kim duhsaham nu sadhunam (What is difficult for saintly persons to 
tolerate?). 

“He ought to hand over with greater attention one particular son, the eighth 
one, to save the life of his wife, DevakI, but how can he fulfill his promise of 
handing over all his sons without Kamsa’s ordering him? A householder’s 
neglect of even one son is improper.” In that regard he says vidusam kim 



apeksitam (What do the learned require?). The drift is Vasudeva is certainly not 
ignorant like karmTs are, so what is the use of a son to him, an ocean of devotion, 
knowledge and detachment? 

“Well, if he is like that, how could Kamsa kill Vasudeva’s son, who was 
brought by Vasudeva himself, knowing that his son would be killed? Would 
Vasudeva’s heart not melt in this case too?” In response he says kim akaryam 
kadaryanam (What cannot be done by mean people?). 

“Then why does Vasudeva not renounce grhasta-asrama to avoid all these 
faults?” Therefore he says: dustyajam kim dhrtatmanam (For those who control 
their minds, what is difficult to renounce?). Although Vasudeva is able to 
renounce grhasta-asrama, he remains a householder only because he harbors 
one ardent desire: “Ah, when shall I see Hari’s face? He will become my only 
son.” Thus, dhrtatmanam means: dhrtah atma harih putra-rupT yaih tesam, 
“they by whom the Soul, Hari, is beheld in the form of a son.” Vasudeva did not 
show affection even toward his other sons only for that reason. Every year, each 
son was contemplated upon only with this longing: “The time for the eighth 
child to appear should come quickly.” The truth in this matter should be 
carefully considered: Vasudeva accepted the sin of consenting to the murder of 
children. 

Sanatoria Gosvami — 

Nu is used in the sense of vitarka (conjecture, ‘what at all’). What is difficult 
to tolerate (kim duhsaham )? Rather, everything is easily tolerable. It should be 
understood in the same way for the other questions. The rest was explained by 
Srldhara Svaml. Another interpretation is that the rhetorical questions in the last 
three lines of the verse are understood as illustrations strengthening the fact that 
sadhus can tolerate anything. Or else, this is being said: “It is tolerable with 
much difficulty.” 

Someone might wonder: “How can such sorrow be tolerated?” To that he says: 
kim duhsaham nu sadhunam (What is difficult for saintly persons to tolerate?). 
“But then why didn’t he go to another region?” He responds: vidusarh kim 
apeksitam (What do the learned require?). The gist is: Of those who know the 
glories of Sri Mathura, or of those who know about the upcoming Descent of the 
Lord there, there is no requirement other than this. 

It is not that one should think: “Therefore he was unable to abandon his 
house,” because: dhrtatmanam, which means samyata-cittanam (for those whose 
minds are controlled). The sense is: grhady- 

asakti-rahitanam (for those who have no attachment to kith and kin). What is 



difficult to relinquish (kirn dustyajam), by vile persons, meaning by those who 
perpetrate enmity ( kadaryanam = kutsitacaranam )? No crime whatsoever (kim 
akaryam = kim api akrtyam na asti). (In this interpretation, dhrtatmanam is an 
adjective of vidusam.) 

Alternatively: “Why did Sri DevakI not hand over her son by her hand?” 
Because of fearing her death. That is what he says: kim akaryam (What cannot 
be done by mean people?). 

Jiva GosvamT — 

Nu is used in the sense of vitarka (conjecture). What is difficult to tolerate 
(kim duhsaham )? Rather, everything is easily tolerable. It should be understood 
in the same way for the other questions. The rest was explained by Srldhara 
Svaml. In regard to satya-sandhanam in his commentary: The sadhus’ particular 
nature is pointed out on account of the suitability of the topic under discussion, 
but it is not that being a sadhu is so by the mere fact of being fixed on the 
Absolute Truth: To a greater degree there is no desire for lalana (a caress; 
fostering a child). With this in mind, Srldhara Svaml says putra-lalana and so on 
(But why did he abandon ah consideration of fostering offspring and providing 
happiness?). Then, suspecting that the question dustyajam kim dhrtatmanam 
(For those who control their minds, what is difficult to renounce?) is a repetition 
of vidusam kim apeksitam (What do the learned require?), he says nanu devakT 
and so on (But how could DevakI abandon her son?) as a preliminary to the last 
question in the verse. 

Another explanation is that the rhetorical questions in the last three lines are 
understood as illustrations strengthening the fact that sadhus can tolerate 
anything. 

Here, “What at all do the learned require?” refers to unobtained things, and 
“What is difficult to renounce?” refers to obtained things. 

Baladeva Vidyabhiisana — 

The substance of vidusam kim apeksitam (What do the learned require?) is: 
paratattva-vidarh putraih kim, “Of those who know the highest Truth, what is 
the use of sons?” 

Anvitartha-prakasika — 

The second question is a statement pointing to Vasudeva. The third question 
points to Kamsa and the fourth to DevakI. 



10 . 1.59 


drstva samatvarh tac chaureh satye caiva vyavasthitim \ 
kamsas tusta-mana rajan prahasann idam abravit \ \ 

drstva —after seeing; samatvam —equanimity; tat —that; saureh —of Vasudeva 
(“the son of Sura”); satye —in truthfulness; ca —and; eva —only; vyavasthitim 
—the steadiness; kamsah —Kamsa; tusta-manah —whose mind is satisfied; rajan 
—O king (Parlksit); prahasan —while smiling; idam —this; abravit —said. 

rajanl saureh tat samatvam satye eva vyavasthitim ca drstva, kamsah tusta- 
manah prahasan idam abravit. 

Seeing Sauri’s equanimity and his steadfastness in truthfulness, O king, 
Kamsa felt satisfied: He smilingly spoke as follows. 

Visvanatha CakravartI — 

Equanimity signifies even-mindedness in all circumstances due to an absence 
of possessiveness even toward a son. 

Sanatoria Gosvami — 

“Seeing his equanimity—equanimity means being equal toward enemies and 
friends, in the matter of offering a son; in the reading drstvamamatvam, 
amamatvam (nonpossessiveness) means putra-sneha-tyagam (giving up 
affection for a son)—and a complete steadfastness (eva vyavasthitim = 
vyavasthitim api = parama-nistham api ) in honest speech ( satye = satya-vakye) 
and in fortitude (ca = dhairye ca), Kamsa, eminently smiling (prahasan = 
prakarsena hasan) —only because his mind was satisfied (tusta-manah) —spoke 
as follows.” 

The vocative rajan (O king) is said out of amazement. Or else rajan is a 
present participle: rajamanah san (while shining, i.e. while being resplendently 
proud). These three adjectives (tusta-manah, rajan, prahasan) are understood to 
be sequentially superior in terms of proceeding from a cause (rajan from tusta- 
manah, and prahasan from tusta-manah to a higher degree). 


Jiva Gosvami — 



“Seeing his equanimity—equanimity means being equal toward enemies and 
friends, in the matter of offering a son—and a steadfastness ( vyavasthitim ca = 
nistharh ca) only in the promise ( satye eva = pratisrute eva)...” This means 
Kamsa felt that nothing undesirable would happen to himself. 

Samatvam (equanimity) is a reiteration of both being learned (vidvan) and 
being composed ( dhrtatma ) (in reference to vidusam and dhrtatmanam in the 
previous verse): He who is learned and composed is even-minded. In the reading 
amamatvam, the meaning is the same. “Satye vyavasthitim ” (steadfastness in 
truth) is a reiteration of being a sadhu. However, the fourth attribute 
(kadaryanam, ‘by mean persons’) relates to Kamsa and is not repeated. 

He was smiling (prahasan ) on account of satisfaction. The vocative rajan is 
said out of amazement. 


10.1.60 

pratiyatu kumaro ’yam na hy asmad asti me bhayam \ 
astamad yuvayor garbhan mrtyur me vihitah kila || 

pratiyatu —he should be returned; kumarah —boy; ayam —this; na —not; hi 
—because; asmat —from him (i.e. of him); asti —is; me —my; bhayam —fear; 
astamat —from the eighth [child]; yuvayoh —of both of you; garbhat —from the 
child; mrtyuh —death; me —my; vihitah —was ordained; kila —indeed. 

ayam kumarah pratiyatu hi asmad me bhayam na asti, (yasmat) kila yuvayoh 
astamad garbhad me mrtyuh (vidhatra) vihitah (id). 

“Let this boy be returned to you, since I don’t fear him. Obviously, Providence 
has ordained my death from the eighth child of both you and Devakl.” 

Sanatoria Gosvami — 

“... because (hi = yatah ) I don’t fear him (asmad bhayam mama na vidyate).” 
The reading asti me is clear. With astamat (from the eighth), Kamsa mentions 
the reason he has no fear of this boy. In point of yuvayoh (of you two): The idea 
that the eighth son would be conceived in another woman is rejected. 

His death was ordained by Providence (vihitah = vidhatra vihitah). The word 
kila (obviously) hints at the well-known message of the voice in the sky. 


Jiva Gosvami — 



Due to the word yuvayoh (of you two), the idea that the eighth son would be 
conceived in another woman is rejected. His death was ordained by Providence 
(vihitah = vidhatra vihitah). The word kila (obviously) hints at the well-known 
message of the voice in the sky. Or else kila suggests that Kamsa’s death was 
decreed by it. 


10.1.61 

tathed sutam adaya yayav anakadundubhih \ 
nabhyanandata tad vakyam asato ’vijitatmanah \ j 

tatha —so be it ( tatha astu ); id —(marks the end of the quotation); sutam —the 
son; adaya —after taking; yayau —he went; anaka-dundubhih —Vasudeva; na 
abhyanandata —did not trust; tad vakyam —that utterance; asatah —of the bad 
person; avijita-atmanah —whose mind is not controlled, “tatha (astu)” id (uktva) 
anakadundubhih sutam adaya (sva-grham) yayau. (sah) asatah avijitatmanah 
(kamsasya) tad vakyam na abhyanandata. 

Anakadundubhi said “all right”, took his son and left. He had no faith in those 
words of the uncontrolled rascal. 

Sanatoria Gosvami — 

Tatha signifies: yatha ucyate tatha, “Just as he was told.” Or else the sense is: 
evam astu id uktva, “after saying ‘so be it.’” The verb na abhyanandata means 
na pratTyaya (he did not trust). Why? asatah, which means khalasya (of the 
wicked man), that is to say: avisvasamyasya (of he who is not trustworthy), 
because: avijitatmanah, which means asthira-cittasya (of he whose mind is 
unsteady). 

Jiva Gosvami — 

Tatha signifies tatha ity uktva, “after saying: tatha (so be it).” And the sense of 
tatha is: bhavan yathadisad tathaivastu, “Let it be just as you, sir, order.” The 
verb na abhyanandata means na pratTyaya (he did not trust). Why? asatah, 
which means khalasya (of the wicked man), that is to say: mrsa eva sauhrdyam 
prakatayatah (of he who is showing false friendship). Avijitatmanah means 
asthira-cittasya ca (and whose mind is unsteady). 



VTra-Raghava — 

Nabhyanandata stands for nabhyanandat. 

Anvitartha-prakasika — 

The verb abhyanandata is poetic license, in terms of being conjugated in the 
atmanepada. 


10 . 1 . 62-64 

nandadya ye vraje gopa yds camTsam ca yositah \ 
vrsnayo vasudevadya devaky-adya yadu-striyah | j 
sarve vai devata-praya ubhayor api bharata \ 
jhatayo bandhu-suhrdo ye ca kamsam anuvratah | | 
etat kamsaya bhagavan chasamsabhyetya naradah \ 
bhumer bharayamananam daityanam ca vadhodyamam \ \ 

nanda-adyah —headed by Nanda; ye —which; vraje —in Vraja; gopah 
—cowherd men; yah —which; ca —and; amTsam —of those [cowherds]; ca —and; 
yositah —women; vrsnayah —Vrsnis; vasudeva-adyah —headed by Vasudeva; 
devakT-adyah —headed by DevakI; yadu-striyah —Yadu women; 

sarve —all; vai —indeed; devata-prayah —most of whom were gods; ubhayoh 
—of both [Nanda and Vasudeva]; api —although; bharata —O descendant of 
Bharata; jhatayah —relatives; bandhu —relatives; suhrdah —friends; ye —which; 
ca —and; kamsam anuvratah —followers of Karhsa; 

etat —this [message]; kamsaya —unto Karhsa; bhagavan —the venerable and 
most knowledgeable; sasamsa —told; abhyetya —after coming near; naradah — 
Narada; bhumeh —of the Earth; bharayamananam —who were behaving like a 
burden; daityanam —asuras; ca —and; vadha-udyamam —the endeavor to kill. 

bharata ! vraje ye (ca) nandadyah gopah (bhavanti), yah ca (tatra) yositah 
(vartante, ye) ca amTsam (gopanam tad-yositam api sambandhinah janah syuh, 
ye ca) vasudevadyah vrsnayah (sand, yah ca) devaky-adyah yadu-striyah 
(bhavanti), ye ca kamsam anuvratah api ubhayoh (nanda-vasudeva-kulayoh) 
jhatayah bandhu-suhrdah (va sand, te ca tah ca) sarve vai devata-prayah 
(bhavanti). 



naradah bhagavan (karhsam) abhyetya kamsaya etat (purvoktam vacah) 
bhumeh bharayamananam daityanam (deva-krtam) vadhodyamam ca sasamsa. 

O descendant of Bharata! “Assuredly, Nanda and the other cowherds in 
Vraja, the women there, all the servants of these cowherds, in addition to 
Vasudeva and other Vrsnis, along with their wives, and the family members, 
distant relatives and friends of both Nanda and Vasudeva, though faithful to 
you, are gods, for the most part.” Bhagavan Narada came to Mathura, said 
this to Kamsa, and told him about the gods’ endeavors to kill the asuras who 
were behaving as if they were a burden of the Earth. 

Sridhara SvamT — 

Kamsa’s peacefulness is not conducive to the fulfilment of the gods’ duties, 
therefore Narada is in opposition [to Kamsa’s decision of returning the boy to 
Vasudeva]. He mentions this in three verses. 

10.1.63 

Ubhayoh denotes vasudeva-nanda-kulayoh (in Vasudeva’s clan and in Nanda’s 
clan). 

10.1.64 

Deva-krtam (done by gods) needs to be supplied to vadhodyamam, “the 
endeavor to kill [asuras].” 

Visvanatha CakravartT — 

These verses are the statement of Sri Suka. Or else the first two verses are Sri 
Narada’s words: In this interpretation, bharata is a vocative referring to Kamsa: 
bha tamasT-kantih tasyarh rata, “O you who have fondness for the splendor of 
night (bha = tamasT-kantih).” 

In two verses, Narada Muni arrives, and divulges the secret to Kamsa for these 
reasons: to delight himself because soon he will see his cherished deity, who will 
be descending; to give bliss to the gods while impelling Kamsa to harm 
Vaisnavas, which will make the Lord appear within a shorter period of time; to 
also cause Kamsa to be killed, only on account of that harm to Vaisnavas; to 
inform those knowledgeable devotees, though they are afflicted by acting like 
servants of Kamsa, about the certainty of the Lord’s avirbhava; to increase the 
bliss of those who are behaving like servants and who desire to see the Lord; to 
increase an intense affection for himself; to implement thousands of blessings for 
himself; to plunge DevakI and Vasudeva, who were doubting, “Will Hari become 



our son or not?” in an ocean of bliss by eradicating their doubt; to make them 
think, as a result, that even the excessive misery of confinement was a special 
thrill; to make them pleased with himself, though he is the informer; and, by 
showing false friendship, to make Karhsa and his followers favorable to him. 

The word praya in devata-prayah (gods for the most part) is used because 
some followers of Karhsa were asuras. Ubhayoh signifies vasudeva-nanda- 
kulayoh (in Vasudeva’s clan and in Nanda’s clan). 

10.1.64 

The verb sarhsayamasa means sasamsa (he told). 

Sanatoria Gosvami — 

The sense of vraje is: “in the cowherd villages of Sri Mathura, which is under 
your jurisdiction.” The names of Sri Yasoda and of others are not mentioned out 
of high regard. Because of the second ca (in yds camTsam ca yositah), their sons, 
servants, and so on, are understood. 

10.1.63 

The Lord’s eternal associates too are mentioned with the word devata. The 
word praya (for the most part) is used because some followers of Karhsa were 
asuras. As regards the vocative bharata (O descendant of Bharata), the gist is: 
“In Bharata’s dynasty, your grandfather and others were gods.” 

Although the Bhojas and others were related to him, most of them were gods 
( devata-prayah ): he mentions this with the words kamsam anuvratah, which 
stand for kamsam prati anuvratah. This means: kamsam prati bhaktah, “those 
devoted to Karhsa.” Jhatayah means sa-pindah (relatives and extended family 
members, lit. “those who have sacrificial rice balls” for offering to deceased 
ancestors), bandhavah means sambandhinah (other relatives), and suhrdah 
means mitrani (friends). 

10.1.64 

Bhagavan refers to Sri Narada and means sarvajhah (omniscient). The gist is 
that he was contemplating: “On account of Karhsa’s peacefulness, the Descent of 
the Lord will not occur shortly, nor will He go to Gokula to please His parents, 
nor will amazing pastimes such as killing Putana be possible,” and so forth. Or 
else bhagavan signifies parama-dayaluh. Sri Narada is most merciful because he 
benefits the worlds by quickly bringing about the cause of the Lord’s Descent. 
Thuys, no malicious feeling should be directed at him. 



The verb samsayamasa, made with the suffix i[n] without a change in the 
meaning, means sasamsa (he told). The details of it are mentioned in SrT Hari- 
varhsa: 


2-8 

trivistapad apatito mathuropavane sthitah \ 
presayamasa kamsasya dutam sa muni-puhgavah \ \ 
sa dutah kathayamasa muner agamanam vane \ 
sa naradasyagamanam srutva tvarita-vikramah \ \ 
nirjagamdsurah kamsah sva-puryah padma-locanah \ 
sa dadarsatithim slaghyarh devarsim vita-kalmasam || 
tejasa jvalanakaram vapusa siirya-varcasam \ 
so ’bhivadya rsaye tasmai pujarh cakre yatha-vidhi || 
asanam cagni-varnabham visrjopajahara sah \ 
nisasadasane tasmin sa vai sakra-sakho munih || 
uvaca cograsenasya sutam parama-kopanam \ 
pujito ’ham tvaya vira vidhi-drstena karmana \ \ 
gate tv evam mama vacah sruyatam grhyatam tvaya \ 
anusrtya divo lokan aham brahma-purogaman \ \ 

9 

gatah surya-sakham tata vipulam meru-parvatam \ 

13 

so ’ham kadacid devanam samaje meru-murdhani \ 
sarhgrhya vmarh samsaktam agaccham brahmanah sabham \ \ 

15 

tatra mantrayatam evam devatanam maya srutah \ 
bhavatah sanugasyaiva vadhopayah sudarunah 11 

“Descending from the heavenly planets, Narada, the greatest sage, arrived 
in a grove in Mathura and despatched a messenger to Kamsa. Hearing 
about Narada’s arrival, Kamsa’s eyes bloomed like a lotus. He quickly went 
out of his fortress. The asura saw the praiseworthy sinless guest, a sage 
among gods, whose body was like fire on account of his power and effulgent 
like the sun due to his beauty. Kamsa greeted him and worshiped him 
according to the injunctions. He sent for a seat that was the color of fire. 



Narada Muni, Indra’s friend, sat on that seat and addressed the highly 
wrathful son of Ugrasena: “O brave warrior, you have worshiped me by 
procedures seen in scriptural injunctions. Now, dear boy, listen and pay 
attention: While roaming from Svarga to other planets, the foremost of 
which is Brahma’s, I went to expansive Mount Meru, the friend of the sun. 
One time, taking my lute, which is always close-by, I went to a meeting 
organized by Brahma on the summit of Mount Meru, in an assembly of 
gods. I heard them discussing very dreadful means of killing both you and 
your followers.” ( Hari-vamsa 2.1.2-8, 9, 13, 15) 

Jiva Gosvami — 

This is one set of three verses. “The men who are in Brhadvana (ye = ye ca 
brhadvana-sthah ) and the women there in Vraja, Sri Yasoda and others ( vraje 
yds ca yositah = vraje yah ca tatra yositah sri-yasodadyah).. ” This word ca has 
the sense of ukta-samuccaya (adding those who are stated) and is to be 
syntactically connected everywhere. The second word ca (in yds camisam ca 
yositah ) has the sense of api (also), to hint at kaimutya (how much more). What 
need be said? te tas ca (those men and ladies) (the correlative pronouns). 
AmTsam (of those) means: gopanam tad-yositam api sambandhinah ye 
bhrtyadyah te ca, “and the servants, etc., of both the cowherds and their wives.” 
Vrsnayah (the Vrsnis) denotes the Yadavas, who are partially indicated by them. 

10.1.63 (The differences are underlined only in this verse.) 

The Lord’s eternal associates too are mentioned with the word devata. The 
word praya (for the most part) is used because some followers of Kamsa were 
asuras. The gist of the vocative bharata is: “In Bharata’s dynasty, your 
grandfather and others were gods.” 

Although the Bhojas and so on were related to him, most of them were gods 
( devata-prayah ): he mentions this with the words kamsam anuvratah, which 
stand for kamsam prati anuvratah. This means: kamsam prati bhaktavamana h. 
“those acting like devotees toward Kamsa.” Jhatayah means sa-pindah (direct 
relatives, and extended family members), bandhavah means sambandhinah 
(other relatives), and suhrdah means mitrani (friends). 

10.1.64 

Bhagavan means sarvajhah (omniscient). The gist is that he was 
contemplating as follows: (see above). Or else, by remembering that he is most 
merciful (parama-dayalu ) the first two verses are the utterance of Narada, [who 



is called bhagavan] because he benefits the worlds by quickly bringing about the 
cause of the Lord’s Descent. Thus, the gist is that no malicious feeling ought to 
be directed at him. 

The verb samsayamasa, made with the causative suffix, [n]i[c], without a 
change in meaning denotes sasamsa (he told). The details of it are mentioned in 
Sri Hari-vamsa: tripistapad apatito... (see above). The sense of padma-locanah 
(he who has lotus eyes) (in verse 4 of the above quotation of Hari-vamsa) is that 
Kamsa’s eyes widely opened due to astonishment [upon hearing the news of 
Narada’s arrival]. 

Baladeva Vidyabhiisana — 

The word praya (for the most part) is said because some persons among the 
Yadus were asuras. 


10 . 1 . 65-66 

rser vinirgame kamso yadun matva suran iti \ 
devakya garbha-sambhutam visnum ca sva-vadham prati \ \ 
devakim vasudevarh ca nigrhya nigadair grhe \ 
jatam jatam ahan putram tayor ajana-sankaya || 

rseh —of the great sage; vinirgame —when there was the departure; kamsah — 
Kamsa; yadun —the Yadus; matva —thinking; suran —[were] gods; iti —thus; 
devakyah —of DevakI; garbha —in the womb; sambhutam —manifested (will 
manifest); visnum —Visnu; ca —and; sva-vadham prati —making his death the 
target; 

devakim —DevakI; vasudevam —Vasudeva; ca —and; nigrhya —after 
restraining; nigadaih —by means of shackles; grhe —at home; jatam jatam —each 
one that was born; ahan —killed; putram —a son; tayoh —of both of them (DevakI 
and Vasudeva); ajana-sankaya —out of fear of Visnu. 

iti (uktavatah) rseh vinirgame (sati), kamsah yadun suran matva sva-vadham 
prati devakyah garbha-sambhutam visnum (matva), grhe devakim vasudevam ca 
nigadaih nigrhya ca, ajana-sankaya jatam jatam tayoh putram ahan. 

Kamsa understood that all the Yadus were gods and that Visnu was about 
to appear in Devaki’s womb with the intent to kill him. After the sage left, 
Kamsa confined DevakI and Vasudeva to a dwelling and bound them with 



shackles. Out of fear of Him, who is birthless, he killed each newborn son of 
theirs. 

Sridhara SvamT — 

Nigadaih means srhkhalaih (with shackles). Ajana (the birthless one) is Visnu. 

Visvanatha CakravartT — 

In regard to visnurh ca sva-vadharh prati (and Visnu, aiming to kill him), it is 
to be understood that everyone heard what Narada said to Kaiiisa: “After 
appearing in DevakI, Visnu, your enemy in a previous life, will kill you.” Ajana 
is Visnu. 

Sanatoria Gosvami — 

Vmirgame signifies: visesena punar-nivrtti- 
sahkapagamadina purTtah nirgame sad, “after he departed from the city in a 
special way ( vinirgame = visesena nirgame).” This means he had no doubt that 
he would return again [to see Kamsa]. The word rseh (of the sage) is used with 
the idea that he would have felt ashamed had he been restrained by Kamsa. Or 
else, because of that, he left due to suspecting that Kamsa would prevent him 
from going. 

“Understanding ( matva = jhatva) that for the sake of killing him—i.e. Kamsa 
(sva-vadham prati = svasya karhsasya vadharh prati tad-artham )—Visnu made 
His appearance, in terms of being replete with all godly capabilities and assets, 
in DevakTs womb (devakya garbha-sambhutam visnurh ca = visnurh ca 
devakyah garbhe samyag bhutam ) (samyag bhutam = sarvaisvarya- 
paripurnataya avirbhutam) ...” Visnu has the habit of entering (visnum = 
pravesana-sTlam), thus His entering Sri DevakTs womb is plausible. The 
mention of the past tense, in sambhutam, a/though His birth will occur in the 
future, is either because of proximity or because of certainty. 

Another explanation is: garbhe sambhutih yasya tarn matva, 
“understanding that He, who has an origination in a womb” (here the suffix [k]ta 
is taken in the passive impersonal voice, not in the passive voice). Sometimes 
the reading is sambhutim. 

Kamsa had this knowledge because Narada told him. For example, it is said in 
Hari-vamsa, 


tatraisa devaki ya te mathurayarh pitr-svasa \ 
yo ’syarh garbho ’stamah kamsa sa te mrtyur bhavisyati 



devanam sa tu sarvasvam tridivasya gads ca sah \ 
pararh rahasyarh devanam sa te mrtyur bhavisyad \ \ 
parato ’pi paras tesarh svayambhus ca divaukasam \ 
tatas te tan-mahad-bhutam divyarh ca kathayamy aham \ \ 
slaghyas ca sa hi te mrtyur bhuta-purvas ca tarn smara | 

“Kamsa, the eighth child of this little sister of yours, DevakI, who lives in 
Mathura, will be your death. He is everything to the gods. He is the source 
of heaven, and is the most confidential secret of the celestials: He will be 
your death. He is their recourse, and others’ also. Of all the residents of 
heaven, only He is self-manifest, therefore I’m telling you: He is more 
eminent than them. He is transcendental. Indeed, He was your praiseworthy 
death in your previous life. May you, who existed before, remember Him” 
( Hari-vamsa 2.1.16-19). 

In this quotation, the meaning of pitr-svasa is pitr-sambandhena svasa (a 
sister by a connection with the father).” Some say Ahuka, Devaka’s father, 
protected DevakI, his granddaughter, as if she were his own daughter. 

10.1.66 

Nigrhya grhe means nija-grhe baddhva (having bound them in their own 
home). The subtle sense of ajana-sahkaya is: jiva-vaj-janma-rahitasya api 
prakrta-janma-sahkaya, “[Kamsa killed each son] due to suspecting that He, 
who does not take birth like jivas do, would have a material birth.” Kamsa’s 
stupidity is implied this way. Another explanation is: ajanad yd sahka bhayarh 
taya (out of fear of the birthless one). 

Jiva Gosvami — 

This is one set of two verses. Id means anena prakarena (in this way). (The 
rest of the commentary is the same as Brhad-vaisnava-tosanT.) 

VTra-Raghava — 

“And also understanding (matva = jhatva ) that Visnu, aiming to kill him (sva- 
vadharh prati = sva-vadham uddisya), will be taking birth (sambhutam = 
sambhavisyamanam ) in Devakl’s womb...” 



10.1.67 


mataram pitaram bhraten sarvams ca suhrdas tatha \ 
ghnanti hy asu-trpo lubdha rajanah prayaso bhuvi \ \ 

mataram —mother; pitaram —father; bhraten —brothers; sarvan —everyone (or 
all); ca —or (or and); suhrdah —friends; tatha —and; ghnanti —kill (or harm); hi 
—because (indeed); asu-trpah —who satisfy their life airs; lubdhah —greedy; 
rajanah —kings; prayasah —for the most part (most of them); bhuvi —on Earth. 

hi (ye) bhuvi (vartamanah) rajanah asu-trpah lubdhah (bhavanti, te) prayasah 
mataram tatha pitaram bhraten suhrdah sarvan ca ghnanti. 

Indeed, most princes who selfishly enjoy sense gratification and are 
greedy for land and power harm either their mother, father, brothers, or 
friends, or all of them. 

Visvanatha CakravartT — 

Here he says this type of behavior is not uncommon for wicked people like 
Kamsa. Moreover, the sense of mataram pitaram is: mataram api kimuta 
pitaram, “even one’s mother, let alone one’s father,” thus the venerability is 
sequentially decreasing. 

Sanatoria Gosvami — 

Someone might wonder: “Why was Kamsa not ashamed while killing 
babies?” He utters this verse in response. In terms of affection, the words 
beginning from mataram are sequentially decreasing in importance. The sense 
is: mataram api ghnanti, kimuta pitaram, “They even harm their mother, not to 
mention their father.” In this way the sequence is to be explained by the logic of 
kaimutika (gradation). 

“Certainly (hi = niscaye), since the kings (rajanah = yatah rajanah ) who 
abided on Earth at that time (bhuvi = tadanim bhuvi vartamanah ) only satisfied 
their own senses (asu-trpah = nija-pranan eva tarpayanti id asu-trpah ), and 
were greedy for domination and the like (lubdhah = rajyadi-lubdhah) ...” This 
means they killed their mothers and so forth. Since this was a common action for 
them, they were not ashamed. The sense of prayasah (for the most part) is: 
“Some kings like you did not kill.” 


Jiva Gosvami — 



(The first paragraph is the same.) 

“Certainly (hi = niscaye), since the kings (rajanah = yatah rajanah ) only 
satisfy their own life airs (asu-trpah = nija-pranan eva tarpayand id asu-trpah ) 
and are greedy for domination and the like (lubdhah = rajyadi-lubdhah ), they 
kill their mothers and so forth.” The sense of prayasah is: “Not all of them did,” 
with the intent to express how depraved Kamsa was. 


10.1.68 

atmanam iha sahjatam janan prag visnuna hatam \ 
mahasuram kalanemim yadubhih sa vyarudhyata || 

atmanam —himself; iha —here (on Earth); sahjatam —born; janan —knowing; 
prak —previously (in a previous birth); visnuna —by Visnu; hatam —was killed; 
maha-asuram —the great asura; kalanemim —Kalanemi; yadubhih —with the 
Yadus; sah —he (Kamsa); vyarudhyata —engaged in hostilities. 

sah atmanam kalanemim (nama) mahasuram prag visnuna hatam iha 
sahjatam janan yadubhih (saha) vyarudhyata. 

Knowing himself as the mighty asura Kalanemi killed by Visnu and 
reborn on Earth, Kamsa began persecuting the Yadus. 

Visvanatha CakravartT — 

Kamsa knew because Narada told him. 

Sanatoria Gosvami — 

Iha (here) signifies either ‘on Earth’ or ‘in Mathura Purl’, therefore sahjatam 
means samyak jatam, thus an eminence compared to his previous life is implied. 
He was killed by Visnu, meaning by He who pervades the world, by His power. 
The ability to kill is stated that way. 

Kamsa knew either because Sri Narada told him or because he remembered 
his past life by his blessing: bhuta-purvas ca tarn smara, “May you, who existed 
before, remember Him” (Hari-varhsa 2.1.19, quoted in BVT 10.1.66). 

“He, Kamsa (sah = karhsah), engaged in hostilities with the Yadus (yadubhih 
= yadubhih saha).” In other words he did very hostile acts (vyarudhyata = 
maha-vairam cakre). 



Jiva Gosvami — 


He was killed by Visnu—He who pervades the world—by His power. The 
ability to kill is stated that way. 

Kamsa knew because of Sri Narada’s words: bhuta-purvarh ca tarn smara, 
“May you remember Him, who existed before,” and because he remembered his 
past life. 


10 . 1.69 

ugrasenam ca pitaram yadu-bhojandhakadhipam \ 
svayam nigrhya bubhuje siirasenan maha-balah || 

ugrasenam —Ugrasena; ca —also; pitaram —the father; yadu-bhoja-andhaka- 
adhipam —the king of the Yadus, Bhojas, and Andhakas; svayam —personally; 
nigrhya —after restraining; bubhuje —enjoyed (ruled); siirasenan —the land 
where the Surasenas live; maha-balah —who is very powerful. 

(karhsah) maha-balah yadu-bhojandhakadhipam ugrasenam (nama svasya) 
pitaram ca nigrhya svayam siirasenan bubhuje (iti). 

Mighty Kamsa also confined his father, who was the king of the Yadus, 
Bhojas and Andhakas. Then he ruled Surasena country by himself. 

Visvanatha CakravartI — 

He also [ruled] the district of Mathura, since it is included in Surasena. 

iti sarartha-darsinyam harsinyam bhakta-cetasam | 
dasame prathamo ’dhyayah sahgatah sahgatah satam \ | 

“Here ends the first chapter, repeatedly congruous for sadhus, in the 
Tenth Canto, in Sarartha-darsim, which habitually delights the devotees’ 
hearts.” 

Sanatoria Gosvami — 


Kamsa did not engage in hostilities only with the Yadus: he was also inimical 
to his father. “Having confined—or else having overcome (nigrhya = baddhva 



atikramya va) —him although he was the ruler of the Yadus and of others, he 
enjoyed by himself ( svayam bubhuje),” because: maha-balah, which means 
either “he has great power” or “he has a huge army of asuras” ( maha-balah = 
mahad balarh samarthyam daitya-sena vayasya sah ). 

Although there are many kinds of Yadus, such as the Kukuras and so on, the 
mention here of only the Yadus, Bhojas, and Andhakas is in consideration of 
their preeminence. Although the Bhojas and Andhakas are included among the 
Yadus, the separate mention of those two is because of their distinct renown by 
these designations. 

The district of Mathura is not mentioned separately because there is no 
difference between Surasena country and the district of Mathura. 

Jiva GosvamT — 

(The first paragraph is the same.) 

Although the Bhojas and Andhakas are Yadus, the separate mention is said 
with the intent to express that Ugrasena was their ruler. Those two clans were 
predominant among the Yadus. 

The implied meaning of surasenan is: Disregarding his father’s consent, 
Kamsa enjoyed (bubhuje) the district of Mathura, which is east of Surasena 
(surasenan iti mathurams tat-purvam eva). 

Bhaktisiddhanta SarasvatT — 

“After throwing Ugrasena, his father, in prison (nigrhya = karayam niksipya), 
Kamsa, who overcomes others (maha-balah = parakrantah), enjoyed (bubhuje 
= upabubhuje) the lands called Surasena (surasenan = tan-namaka- 
desan ) by himself.” 

Vira-Raghava — 

Bubhuje means upabhuktavan (he enjoyed). 

Vallabhacarya—The mention of the Yadus, Bhojas, and Andhakas is a partial 
indication because there were six Yadava clans. Kamsa thought that Ugrasena 
would make them antogonistic to him, so he personally confined his father 
(svayam nigrhya). 

The land called Surasena is where he stayed for his enjoyment, and so there is 
a repeated mention of it: surasenan bubhuje (ref. 10.1.27). The ability to do all 
this is: maha-balah. In this way, the great outrage toward all the devotees who 
were amsas of gods was a cause for the Lord’s Descent. 



Chapter 2 


Sri Baladeva is transferred to Rohini’s womb; 
Sri Krsna manifests in Vasudeva, 
who meditatingly transfers Him to DevakI; 
Brahma and the gods extol Him 


10.2.1-2 


sri-suka uvaca 

pralamba-baka-canura-trnavarta-mahasanaih \ 
mustikarista-dvivida-putana-kesi-dhenukaih \ \ 
anyais casura-bhupalair bana-bhaumadibhir yutah \ 
yadiindm kadanarh cakre ball magadha-samsrayah \ \ 

sri-sukah uvaca —Sri Suka said; pralamba-baka-canura- 
trndvarta-maha-asanaih —by Pralamba, Baka, Canura, Trnavarta, and Aghasura; 
mustika-arista-dvivida-putana-kesi-dhenukaih —by Mustika, Arista, Dvivida, 
Ptitana, KesI, and Dhenuka; 

anyaih ca —and by others; asura-bhupalaih —by asuras in the form of kings 
(bhu-pala, “protector of the Earth”); bana-bhauma- 

adibhih —by Bana, Bhauma (Bhauma is Naraka, the son of Bhumi-devI, Mother 
Earth), and others; yutah —accompanied; yadiindm —of the Yadus; kadanam 
cakre —did the killing; ball —powerful (or he who has an army; or he who is 
given tribute / taxes ( ball )); magadha-samsrayah —he whose shelter is 
Jarasandha (“the king of Magadha”). 

sri-sukah uvaca—ball magadha-samsrayah pralamba-baka-canura-trnavarta- 
mahasanaih mustikarista-dvivida-putana-kesi-dhenukaih bana-bhaumadibhih 
asura-bhupalaih anyaih ca yutah yadunam kadanarh cakre. 

Sri Suka said: Mighty Kamsa was under the protection of Jarasandha, 
the king of Magadha. Accompanied by Pralamba, Baka, Canura, 
Trnavarta, Aghasura, Mustika, Arista, Dvivida, Putana, KesI and Dhenuka, 
and by asuraiac kings such as Bana and Naraka, Kamsa oppressed the 
Yadus. 



Sridhara Svami — 


dvitiye kamsa-ghataya devakya garbha-go harih \ 
brahmadibhih stutah sa ca santviteti nirupyate \ \ 

“In the second chapter, it is described that Hari entered DevakX’s womb to kill 
Kamsa; Brahma and other gods praised the Lord; and DevakI was comforted.” 

10.2.1 

At the outset, to talk about the Lord’s quickly entering Devakl’s womb, since 
the Lord (Sankarsana) was caused to go to another womb, in three and a half 
verses he elaborates upon Kamsa’s opposition to the gods, mentioned earlier: 
yadubhih sa vyarudhyata, “Kamsa engaged in hostilities with the Yadus” 
( 10 . 1 . 68 ). 

Mahasana (he whose food is plentiful) is Aghasura (the asura in the form of a 
python). 

Visvanatha CakravartI — 

garbham sahcarya rohinyarh devakya yoga-may ay a \ 
tasyah kuksirh gatah krsno dvitiye vibudhaih stutah \ \ 

“In the second chapter: After causing Yogamaya to transfer Devaki’s fetus into 
Rohini, Krsna enters Devakl’s womb. Then the Lord is praised by the gods.” 

10.2.1 

In three and a half verses he elaborates upon Kamsa’s opposition to the gods, 
mentioned with: yadubhih sa vyarudhyata, “Kamsa engaged in hostilities with 
the Yadus” (10.1.68). 

Mahasana is Aghasura. 

Sanatoria Gosvami — 

The two verses are syntactically connected: “Surrounded (yutah = vrtah ) by 
Pralamba and so on, and by others, such as Bana, Bhauma—and Salva and 
others, because of the word adi in bana-bhaumadibhih —who were kings in the 
form of asuras ( asura-bhupalaih = asura-rupaih bhupalaih), Kamsa tormented 
(kadanam cakre = pidarh cakre ) the Yadus.” The reason he was surrounded by 
them is expressed with the adjective ball (powerful). 

Magadha is Jarasandha. At that time he was the sovereign of Magadha 



(southern Bihar). The compound magadha-samsrayah means: magadhah 
jarasandhah sah asrayah svasuratvat sahayah yasya sah, “he whose shelter, 
meaning a companion on account of being a father-in-law, is Jarasandha.” 
(Kamsa’s two wives, Asti and Prapti, were Jarasandha’s daughters: Bhagavatam 
10.50.1.) 

JJva GosvamT — 

This is one set of two verses. The reason Kamsa was surrounded by them is: 
ball (powerful). 

Baladeva Vidyabhiisana — 

prapayya garbharh devakya rohinyam yogaya prabhuh \ 
tasyah kuksim gatah krsno dvitiye stuyate suraih || 

“In the second chapter: After prompting Yoga to transfer Devakl’s fetus into 
Rohini, the Lord entered Devakl’s womb. He is extolled by the gods.” 


10 . 2.3 

te pidita nivivisuh kuru-pahcala-kekayan \ 
salvan vidarbhan nisadhan videhan kosalan api \ \ 

te —they (the Yadus); piditah —being tormented; nivivisuh —entered; kuru- 
pahcala-kekayan —the territories of the Kurus, Pancalas, and Kekaya; salvan — 
the territories of the Salvas; vidarbhan —the territories of the Vidarbhas; 
nisadhan —the territories of the Nisadhas; videhan —the territories of the 
Videhas; kosalan —the territories of the Kosalas (Kosalas); api —and. 

te piditah (santah) kuru-pahcala-kekayan salvan vidarbhan nisadhan videhan 
kosalan api nivivisuh. 

The Yadus were aggrieved and so they emigrated. They entered the 
respective territories of the Kurus, Pancalas, Kekayas, Salvas, Vidarbhas, 
Nisadhas, Videhas, and Kosalas. 

Sanatoria GosvamT — 

They completely, or else secretly, settled ( nivivisuh = nitararh nibhrtam va 



vivisuh). This means the Yadus went to these various places and became one 
with the people there by wearing customary clothing and so on. 

Jiva Gosvami — 

“They secretly settled ( nivivisuh = nibhrtam vivisuh).” In other words, by 
wearing the typical apparel of those places they lived incognito in cowherd 
villages and in communities of agriculturists. 

Vijayadhvaja Tirtha — 

“The Yadavas settled ( te nivivisuh = yadavah nivesanam cakruh).” 

VTra-Raghava — 

“They entered the lands such as the lands of the Kurus ( kuru-pahcala-kekayan 
= kurv-adm janapadan).” 

Vallabhacarya — 

They entered ( nivivisuh = vivisuh) the lands of the Kurus ( kuru = kuru-desan), 
i.e. the lands of Hastinapura (57 miles north-west of Delhi, on the banks of the 
Ganges). In like manner, others continuously entered ( nivivisuh = nitaram 
vivisuh) the lands of the descendants of Pancala, which are Kampila and so on, 
the lands of the Kekayas, such as Citrakuta, the lands of the Salvas, which were 
in the west ( salvan = pascima-desan), the lands of the Nisadhas, in the north 
(nisadhan = uttara-desan), the lands of the Vidarbhas, in the south (vidarbhan = 
daksina-desan), and the lands of the Kosalas, such as Ayodhya ( kosalan = 
ayodhyadi-desan). They lived incognito. 

Bhavartha-dipika-prakasa — 

The parasmaipada in nivivisuh is poetic license because of the rule: ner visah, 
“An atmanepada suffix is applied when the prefix ni is used after the verbal root 
vis (to enter)” (Astadhyayi 1.3.17). 


ANNOTATION 


The Gaudiya Vaisnava Abhidhana provides the following information: The 
Kurus lived in a region encompassing modern Delhi. The Pancalas lived on both 



sides of the Ganges, north of Delhi. The Kekayas lived in a region to the north¬ 
west of the Pancala kingdom. The Vidarbhas lived in Maharastra (formerly 
Berar). The Nisadhas lived in what is now Jabalpur (Madhya Pradesh). The 
Videhas lived in northern Bihar: their capital was Mithila. The Kosalas lived 
between Varanasi and the foothills of the Himalayas: their capital was Ayodhya 
(< GaudTya-vaisnavabhidhana ). The Kosalas were between the Kurus and the 
Videhas ( Geographical Survey of the Puranas). 

The Kurus lived in and around Kuruksetra, then called Syamanta-pancaka. 
Vaman Shivram Apte describes the region of the Pancalas as follows: “Name of 
a celebrated region which lay, according to Rajasekhara ( Bala-ramayana 10.86), 
between the streams of the Yamuna and the Ganges, and is, therefore, the 
Gangetic Doab. 

In the time of Drupada it extended from the banks of the Charmanvati 
(Chambal) up to Gangadvara on the north. The northern portion from Bhaglrathl 
was called ‘Uttara Pancala’, which was Ahicchatra. The southern portion was 
called ‘Daksina Pancala’, which was merged in the kingdom of Hastinapura after 
the death of Drupada.” The chief cities of Pancalas were Kampila, Ahicchatra 
and Kanyakubja ( Geographical Survey of the Puranas ). 

The Kekayas lived in the Punjab ( Geographical Survey of the Puranas). This 
is Apte’s information about the Kekayas: “The country of the Kekayas bordering 
on Sindhu-desa.” The Sindhu-desa is now called Sind, a region in Pakistan on 
the west side of the lower Indus River. 

“The Salvas, who sided with Kurus lived near Kuruksetra not far from Kurus 
and Trigarttas.lt seems that there were two branches of Salvas because they are 
said to have been on the side of Pandavas also. The story of Krsna’s conquest of 
them suggests their nearness to Yadavas also. The father of Satyavan, the 
husband of Savitrl, famous in the Mahabharata legends ruled over the Salva 
country. 

Panini mentions their territory as including Audumvara, Tilakhala, 

Machakara, Yugandhara, Bhulinga, and Sara-Danda. Reference to a town named 
Vaidhumagni in the country of Salvas are also found in his work. It is known to 
Patanjali also. In the Puranas they are said to have been located near Yamuna. 
The Visnudharmottara says that Salvas along with Matsyas lived near Yamuna in 
the northern part of Kuruksetra. The Bhagavata Purana, too, places them on 
Yamuna and associates them with the city of Mathura. The Mahabharata 
suggests their migration to the south” ( Geographical Survey of the Puranas). 

The kingdoms before the Kuruksetra War were as follows: 
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10 . 2 . 4-5 


eke tam anurundhana jnatayah paryupasate \ \ 
hatesu satsu balesu devakya augrasenina \ 
saptamo vaisnavam dhama yam anantarh pracaksate \ 
garbho babhuva devakya harsa-soka-vivardhanah \ \ 

eke —some; tam —him (Kamsa); anurundhanah —while obeying; jnatayah 
—kinsmen; paryupasate —stayed in his entourage; hatesu satsu balesu —when 
six children were killed; devakyah —of DevakI; augrasenina —by Kamsa (“the 
son of Ugrasena”); saptamah —a seventh; vaisnavam dhama —Visnu’s dwelling 
place; yam —whom; anantam —[by the name] Ananta; pracaksate —they call; 
garbhah —an embryo; babhuva —there was; devakyah —DevakT’s; harsa-soka- 
vivardhanah —arousing joy and lamentation. 

Bhaktisiddhanta Sarasvatl— 

eke jnatayah (akruradyah) anurundhanah tam (kamsam) paryupasate. (atha) 
augrasenina devakyah satsu balesu hatesu (satsu), yam anantam (abhijhah) 
pracaksate, (tad) vaisnavam dhama devakyah harsa-soka-vivardhanah 
saptamah garbhah babhuva. 

Ganga Sahaya ( Anvitartha-prakasika )— 

eke jnatayah (akruradyah) anurundhanah tam (kamsam) paryupasate (srT- 















krsnavatara-darsanapeksaya). augrasenina devakyah satsu balesu hatesu 
(satsu), vaisnavarh dhama devakyah saptamah garbhah (tasyah) harsa-soka- 
vivardhanah babhuva, yam (garbha-gatam satvatah) anantam pracaksate. 

Some Yadus were gratifying him. They became part of his entourage. A 
few years later, after the son of Ugrasena had killed the six male babies of 
DevakI, she had a seventh pregnancy: He, Visnu’s dhama (dwelling place), 
intensified her bliss and her sorrow. Learned persons call him Ananta. 

Sridhara SvamT — 

Anurundhanah (remaining an adherent) means anuvartamanah (while 
obeying). 

10.2.5 

Dhama means kala (a portion). Only that became the seventh embryo. What is 
that dhama like? Therefore he says: yam anantam. 

Regarding harsa-soka-vivardhanah (intensified her bliss and her sorrow): 
Ananta, who had descended and is the form of bliss, increased Devakl’s joy. He 
also increased her sorrow, because she thought that he was an ordinary fetus like 
the previous ones. 

Visvanatha CakravartT — 

Eke (some persons) denotes Akrura and others: While longing to see the 
Avatara named Sri Krsna, they were obeying Kamsa’s orders ( anurundhanah = 
tad-ajha-vartinah). 

10.2.5 

The syntactical connection is: saptamo garbho babhuva yam garbham 
anantam pracaksate, “A seventh embryo occurred, which embryo they call 
Ananta.” What is Ananta like? He is Krsna’s amsa (vaisnavarh dhama = 
krsnasya arhsam ).” 

Regarding harsa-soka-vivardhanah (intensified her bliss and her sorrow): 
Ananta increased DevakTs joy because he, the direct form of bliss, entered her 
womb. He also increased her sorrow since she thought: “Kamsa will kill this 
baby too.” 

Sandtana Gosvami — 

Eke stands for either kecit (some persons) or bhakta-mukhyah (the chief 
devotees) such as Akrura. Anurundhanah (remaining an adherent) means either 



anukulyam acarantah (while behaving favorably) or caturyena vasT-kurvantah 
(being cleverly subjugated). 

There is another explanation. They were staying in Sri Madhu Purl because 
they thought: “When Kamsa will be killed, we will immediately see Sri Krsna 
here. By being near Him, weTl hear everything about His pastimes in Gokula,” 
and so on, thus anurundhanah signifies svartham apeksamanah (expecting their 
own benefit): this will become clear later on, in the context of Akrura’s journey 
to Vraja. 

The verb paryupasate (they gratify) means either sarvato-bhavena sevante 
(they serve in every way) or samipe tisthanti (they remain nearby). The present 
tense is used instead of the past because there was no discontinuity of that. In 
other editions, paryupasatah (because of worshiping) is seen instead of 
paryupasate. 

10.2.5 

It was said: jatarh jatam ahan putram, “Kamsa killed each son that was born” 
(Bhagavatam 10.1.66). “How many were killed?” In that regard he says hatesu 
and so on. In days of yore, Sri DevakTs six babies were Marici’s sons. This 
means they were gods. They were known as the sad-garbhas (the six sons). 
Since they became asuras, on account of offending Sri Brahma, they originated 
from Kalanemi, the son of Hiranyakasipu. Owing to the latter’s curse: “Your 
father will kill all of you [in your next lives],” the Lord (Visnu), through 
Yogamaya, had them placed [from Patala] into Sri DevakTs womb, and then the 
sad-garbhas were killed by Kamsa’s hand. Kamsa is the reincarnation of their 
former father, Kalanemi. This and more should be looked into in SrT Hari-vamsa 
( Hari-vamsa 2.2.9-30). 

Moreover, their death for the sake of their liberation will become clear in the 
eighty-fifth chapter. In this way the idea that the Lord was negligent in the 
matter of the sad-garbhas ’ death is dispelled. This is the least that can be said. 

In regard to augrasenina (by the son of Ugrasena): By Sri Suka’s bringing to 
light the fact that Kamsa killed his own sister’s sons, it is implied that Kamsa 
was very cruel. Further, in yam anantam pracaksate, “learned persons 
(pracaksate = vadanti abhijhah) call it Ananta,” Ananta is Sankarsana, the 
second member of the catur-vyuha. 

Jiva GosvamT — 

The words beginning from eke make one half verse. Anurundhanah means 
caturyena vasT-kurvantah (being cleverly subjugated). Or else eke means eke 
bhaktah (the foremost devotees) and anurundhanah signifies svartham 



apeksamanah, “expecting their own benefit” in the form of seeing the Sri Krsna 
Avatara: this will become clear later on, in the context of Akrura’s journey to 
Vraja. In addition, the reading is either paryupasatah or paryupasate. 

10.2.5 (The differences in the first paragraph are underlined) 

The words from hatesu make one verse of six lines . It was said: jatam jatam 
ahan putram, “Kamsa killed each son that was born” ( Bhagavatam 10.1.66). 
“How many were killed?” In that regard he says hatesu and so on. In days of 
yore, Sri Devakl’s six babies were Marlci’s sons. This means they were gods. 
They were known as the sad-garbhas. Since they became asuras, on account of 
offending Sri Brahma, they originated from Kalanemi, the son of Hiranyakasipu. 
Rememberin g the latter’s curse: “Your father will kill all of you,” through 
Yogamaya the Lord had them placed [from Patala] into Sri Devakl’s womb, and 
then the sad-garbhas were killed by Kamsa’s hand. Kamsa is the reincarnation 
of their former father, Kalanemi. This and more should be looked into in SrT 
Hari-vamsa. 

The story of the sad-garbhas is told ahead: hiranyakasipor jatah, “born from 
Hiranyakasipu,” and so on ( Bhagavatam 10.85.48). Consequently, for the sake 
of uniformity this should be understood: kalanemi-ksetre tasmad eva jatah, 
“They were born in Kalanemi’s abode, only from him,” because it is not said 
putrah (sons) in regard to jatah (they were born), since it is heard that way in 
relation to bharadvaja and so on. Or else this is the condition in a different eon 
(kalpa-bheda). 

Moreover, their death for the sake of their liberation will become clear in the 
eighty-fifth chapter. In this way, the idea that the Lord was negligent in the sad- 
garbhas ’ death is dispelled. 

Augrasenina (by the son of Ugrasena) is said with spite, due to not directly 
mentioning his name. 

“...which dhama (yam dhama = yad dhama ), imbued with Sri Krsna 
(vaisnavam = srT-krsna-mayam), learned persons (pracaksate = vadanti 
abhijhah ) call Ananta.” Ananta is Sankarsana, the second member of the catur- 
vyuha. 

Vijayadhvaja Tirtha — 

Vaisnavam dhama denotes: visnu-tejah sannihitam (Visnu’s ever present fiery 
power). 


VTra-Raghava — 



Dhama means tejah (effulgence, fiery power). It amounts to: amsah (a 
portion). 

Vallabhacarya — 

There are six sense objects (including Thought’, the object of the mind). The 
seventh [child] is the substratum of these. However, Purusottama is superior to 
that. 

Bhavartha-dTpika-prakasa — 

Kala (in Srldhara Svaml’s commentary) means amsah (a portion). Or else 
Ananta is a fitting resting place, thus he is called dhama (dwelling place). 


ANNOTATION 

The definitions of dhama are: (1) grha-deha-tvit-prabhava dhamani, “Dhama 
means house, body, effulgence, and power” ( Amara-kosa 3.3.124), and (2) 
dhama dehe grhe rasmau sthane janma- 

prabhavayoh, “Dhama means body, house, a ray, place, birth, and power” 
( Visva-kosa ). 


10.2.6 

bhagavan api visvatma viditva kamsa-jam bhayam \ 
yadunam nija-nathanam yoga-mayam samadisat || 

bhagavan —the Lord; api —also (or although); visva-atma —the Soul of all; 
viditva —knowing; kamsa-jam —generated because of Kamsa; bhayam —the fear; 
yadunam —of the Yadus; nija-nathanam —whose master is Himself (or whose 
masters are His own kin) (or although (api) they are masters of themselves); 
yoga-mayam —Yogamaya; samadisat —ordered. 

bhagavan api visvatma yadunam nija-nathanam bhayam kamsa-jam viditva 
yoga-mayam samadisat. 


Knowing the fear of the Yadus, His protigis, which was induced by 
Kamsa, even the Lord gave orders. He, the Soul of all, instructed Yogamaya 



as follows. 


Visvanatha Cakravarti — 

At this time, the Lord Himself ( bhagavan = svayam bhagavan), Krsna, 
ordered Yogamaya. She is the fifth among the potencies beginning from Vimala, 
functions of cit-sakti. 

Sanatoria Gosvami — 

The word api (even, also) is used with regard to Kslrodaka-sayl Visnu, 
mentioned earlier. Visvatma means v yapakah (the pervader), therefore: viditva 
(knowing). Or else visvatma denotes the inner controller: Paramatma, knowing 
the Yadus’ fear even without being informed, ordered—the sense is: to dispel 
their fear—Yogamaya by motivating her and so on ( samadisat = samyak adisat 
= protsahanadi-purvakam adisat ). Why exactly did He do so? nija-nathanam, 
which means: nijah svayam eva nathah kirhva nijah sri-vasudevadayah nathah 
yesarh tesam, ““of the Yadus, whose master is Him,” or else “whose masters are 
His own, i.e. Sri Vasudeva and so on.”” And that is because He has affection for 
devotees ( bhakta-vatsalya ). Another explanation of visvatma is: “the master of 
the world” ( atma = prabhu). 

The reason He ordered Yogamaya is that she too is subordinate to Him. 
Moreover, Yoga is a particular potency of the Lord which is called Maya 
because it even bewilders Brahma. 

Jiva Gosvami — 

Bhagavan denotes Sri Krsna, the Lord Himself, whose form is eternal. 
Visvatma (the Soul of all) means sarvarhsi (the source of all amsas). The word 
api (even) is in reference to Kslrodaka-sayl Visnu: Previously, he, the Lord, 
ordered Brahma and others (10.1.21), and now the Lord Himself is giving orders 
( Laghu-vaisnava-tosanT 10.1.25). 

The Lord, knowing ( viditva = jhatva ) the Yadus’ fear even without being 
informed, ordered—the sense is: to dispel their fear—Yogamaya by motivating 
her and so on ( samadisat = samyak adisat = protsahanadi-purvakam adisat). 
Why? nija-nathanam, which means: nijah sri-vasudevadayah nathah yesarh 
tesam, “of the Yadus, whose masters are His own, i.e. Sri Vasudeva and so on.” 
And that is because He has affection for devotees ( bhakta-vatsalya ). 
Alternatively: sviyesu sresthanam, “of the Yadus, the best among His own.” 

Yoga is a particular potency of the Lord which is called Maya since it even 



bewilders Brahma. Since she is a potency that effects the world, she is situated in 
the topmost position, thus she is known as ekanamsa (unique and without 
amsas ). 

There is another interpretation. Here the word api (even), after implying the 
supereminence of the Lord, suggests that, though she is like that, she is inferior 
to Him, but the idea in saying ‘He who is such ordered she who is such’ is that 
the Lord has profuse vatsalya for His own. 

ANNOTATION 

Sanatana GosvamI has the best explanation. Visnu ordered Yogamaya. 
Baladeva Vidyabhusana agrees ( VaisnavanandinT 10.1.25). This topic was 
discussed in a footnote there. Here the underlying idea is that Brahma had given 
orders, and now even Visnu is doing so. In addition, the significance of the word 
api is: “although the Lord is fully capable of making changes at will.” 

Additionally, by the mention that the Yadavas are residents of Dvaraka, Krsna 
is superimposed unto Visnu, but the superimposition is optional because most of 
the Yadus only saw Krsna as Paramatma. In like manner, in these verses (10.2.6- 
15), no differentiation is made between those three: Visnu’s Yoganidra, Maha- 
maya, and Krsna’s Yogamaya. For instance, Yogamaya is also called Yoganidra 
(Bhagavatam 10.2.15). 

Visvanatha CakravartI says Yoganidra, mentioned in Bhagavatam 3.11.32, is 
Yoga: yogakhya vimaladmam cic-chakti-vrttmam pahcami, saiva tadamm nidra- 
rupa, “She, called Yoga, is the fifth among Vimala and other functions of the 
transcendental potency. At that time she was in the form of sleep” ( Sarartha- 
darsinT 3.11.32). That group of nine spiritual potencies consists of Vimala, 
UtkarsinI, Jnana, Kriya, Yoga, PrahvI, Satya, Isana, and Anugraha ( Bhavartha- 
dipika 11.27.25) (Sarahga-raiigada 1.5.129 and 1.5.234). They are queens in 
Vaikuntha ( Laghu-bhagavatamrta 1.5.281). In total there are sixteen main 
potencies ( Laghu-bhagavatamrta 1.5.128) ( Sarartha-darsim 10.32.10), not 
counting Hladini, KIrti, and so on ( Laghu- 
bhagavatamrta 1.5.242). 

Commenting on the passage yoga-mayam upasritah, “relying on Yogamaya” 
(Bhagavatam 10.29.1), JIva GosvamI states: yoga-mayam durghata-sampadikarh 
svarupa-saktim, “Yogamaya is the Lord’s svarupa-sakti that accomplishes what 
is difficult to do” (Sri Krsna-sandarbha 188). Above, he writes yoga in the 
masculine, but elsewhere in his works yoga is in the feminine: yogaiva yoga- 
may a, “Yoga is Yogamaya” ( Bhagavat-sandarbha 98). The usage in the 
masculine is seen in the scriptures: (1) mayaya yoga-rupaya, “by Maya which is 



the form of yoga” (Hari-varhsa 1.55.40), (2) pasya meyogam aisvaram, “Behold 
My godly might” ( Bhagavad-gTta 9.5), (3) na tarn veda svayam brahma napi 
brahmarsayo ’vyayah, visnor nidra-mayam yogam, “Neither Brahma nor the 
immortal Brahmarsis know that might of Visnu, which consists of sleep ( nidra- 
mayam yogam)” (. Hari-varhsa 1.50.15), and (4) atma-yogena (Bhagavatam 

10.25.16) , which JIva GosvamI interprets as: yogamayakhaya svabhavika- 
saktya, “by the inherent potency known as Yogamaya” ( Laghu-vaisnava-tosani 

10.25.16) . Visvanatha CakravartI explains it in the same way by glossing atma- 
yogena as atmano yogamayaya, “by My Yogamaya” ( Sarartha-darsini 

10.25.16). 


10 . 2.7 

gaccha devi vrajam bhadre gopa-gobhir alahkrtam \ 
rohim vasudevasya bharyaste nanda-gokule \ 
anyas ca karhsa-samvigna vivaresu vasanti hi \ \ 

gaccha —go; devi —O goddess (or O lady who are worthy of being worshiped); 
vrajam —to Vraja; bhadre —O you who are all-auspicious; gopa-gobhih —with 
cowherds and cows; alahkrtam —which is decorated; rohim —RohinI; 
vasudevasya —of Vasudeva; bharya —a wife; aste —abides; nanda-gokule —in 
Nanda’s Gokula; anyah —other ladies; ca —and; kamsa-samvignah —[being] 
afraid of Kamsa; vivaresu —in secluded places; vasanti —are living; hi —certainly 
(or a verse filler). 

devil bhadrel (tvarh) gopa-gobhih alahkrtam vrajam gaccha. rohim 
vasudevasya bharya nanda-gokule (avase) aste. anyah (striyah) ca kamsa- 
samvignah (satyah, tatra tatra) vivaresu hi vasanti. 

“All-auspicious goddess, go to Vraja, where the cowherds and cows adorn 
the land. RohinI, Vasudeva’s wife, resides in Nanda’s Gokula. Other ladies 
as well, terrified of Kamsa, are living in hideaways there. 

Srldhara SvamT — 

“Why is RohinI living in Gokula?” Therefore He says: anyah ca (other ladies 
as well). Not only she, other ladies too are living there, in unperceived locations 
(vivaresu = alaksya-sthanesu). 



Visvanatha Cakravarti — 


In regard to nanda-gokule rohiny aste (RohinI abides in Nanda’s Gokula): 
After the sad-garbhas were killed, Vasudeva, seeing that RohinI was pregnant, 
sent her to a secret place. She was accompanied on the way. 

Afraid of Kamsa ( kamsa-samvignah = karhsad bhftah ), they were living in 
secret locations ( vivaresu = rahasya-sthalesu). 

Sanatoria Gosvami — 

The vocative devi means jagat-pujye (O you who ought to be worshiped by 
all). The sense of bhadre is: sarva- 

mahgale (O you who are all-auspicious). All this is said to motivate her. Or else 
this is a mention of her suitability to go to Gokula. Then, with a particularity, He 
encourages her to go reside there. 

The name Nanda signifies: jagad nandayati (he delights the world). “RohinI 
abides in a residence in Nanda’s Gokula ( nanda-gokule = nandasya gokule 
avase).” The other women are other wives of Vasu¬ 
deva: They were completely afraid of Kamsa ( kamsa-samvignah = 
karhsat samyag vignah ) (vignah = bhftah). Hi means niscitam (indeed, i.e. it is 
known that they are living in secret places). 

Jiva Gosvami — 

The words beginning from gaccha make one half verse. The vocative devi 
means: jagat-pujye (O you who ought to be worshiped by all). The sense of 
bhadre is: sarva-mahgale (O you who are all-auspicious). All this is said to 
motivate her. Or else this is a mention of her qualification to go to Gokula. Then, 
with a particularity, He encourages her to go reside there. By this it is shown that 
those cowherds and cows cannot be understood even by her. And that is totally 
amazing. Further, anyah (other women) signifies other wives of Vasudeva. 

Vallabhacarya — 

The other women belonged either to Vasudeva or to others. They were living 
in secret locations. In a condition of fear, staying in that way is proper: That is 
the sense of hi (indeed). 

ANNOTATION 

Before taking birth as Yasoda’s daughter, Yogamaya was PaurnamasI, but she 



was not in Vraja then. PaurnamasI is described: yah sada yoga-mayakhyarh 
saktim asaktitah sritah, paurnamasTti namasid vraje yasit tapasvinT, “Sri Krsna 
always resorts to His potency called Yogamaya with great attachment. In Vraja, 
her name is PaurnamasI. She is a great ascetic” (JIva GosvamFs Sahkalpa- 
kalpadruma 1.87). 

Sri Rtipa GosvamI writes: devarseh priya-sisyeyam upadesena tasya yd, 
sandTpanim sutarh prestham hitvavantT-purim api, svabhista- 
daivata-premna vyakula gokulam gata, “She is Narada’s dear disciple. On his 
order, she, agitated by love for her cherished Deity, left her beloved son 
Sandlpani and the city of AvantI and went to Gokula” ( Radha-krsna-ganoddesa- 
dTpika 1.68-69). 

At first Yogamaya was in Vraja only in a nonperceptible form: yoga-maya sa 
dvedha, sakara nirakara ceti, “Yogamaya is twofold: with a form and without a 
form” ( Brhat-krama-sandarbha 10.1.25). 


10.2.8 


devakya jathare garbharh sesakhyam dhama mamakam | 
tat sannikrsya rohinya udare sannivesaya || 

devakyah —of DevakI; jathare —in the womb; garbham —the fetus; sesa- 
akhyam —known as Sesa; dhama —the svarupa; mamakam —of Mine; tat —from 
that [womb] ( tat = tatah = devaki-jatharat); sannikrsya —having pulled out; 
rohinyah —of RohinI; udare —in the womb; sannivesaya —place (cause it to 
enter). 

devakyah jathare garbham (santarh) mamakam sesakhyam dhama tat (tat = 
tatah) sannikrsya, rohinyah udare (tarn garbham) sannivesaya. 

“My dhama (dwelling place) known as Sesa is in Devakl’s uterus. Pull 
him out of there and place him in RohinI’s womb.” 

SrTdhara SvamT — 

Jathare stands for jathare santam (being in the womb). Someone might 
wonder: “How will he remain alive when, as a fetus, he will be pulled out of the 
womb?” In response, He says mamakam dhama (My dhama). Further, tat stands 
for tatah (from that womb). 



Visvanatha Cakravarti — 


“My dhama” means “Baladeva’s svarupa, My amsa” (mamakam dhama = 
mad-amsa-bhutam baladeva-svarupam). The adjective sesakhyam (known as 
Sesa) modifies dhama. On account of the future statement: yasyaikamsena 
vidhrta jagatT jagatah pate, “[O Balarama,] O master of the world, the Earth is 
sustained by only one of Your amsas” (Bhagavatam 10.65.28), the sense of 
sesakhyam is: sesa ity amsena akhya yasya, “He whose name, as an amsa, is 
Sesa.” Therefore, although Baladeva’s eternal mother is RohinI, at first He 
entered DevakTs womb only in consideration of Krsna’s upcoming entrance 
there. This means: Only after placing Sesa, a svarhsa who comprises Krsna’s 
dwelling place ( nivasa ), couch ( sayya ), seat ( asana ) and so on, in Baladeva, who 
is in DevakTs womb, she made Him desire to go in the womb of His own mother 
RohinI. 

Someone might wonder: “DevakI has the nature of transcendental existence. 
She is the maha-sakti that manifests the Lord. How is the entrance of the sad- 
garbhas in DevakI justified since those six fetuses were material?” It is true. The 
sense is: There was no contact between the sad-garbhas and DevakI in her 
womb, much like there is no contact of the samasti (the universe as a whole) nor 
of the vyasti (individual components) with the Lord, although both the samasti 
and the vyasti are in the Lord, whose essence of being is transcendental 
existence. It is said: mat-sthani sarva-bhutani na caharh tesv avasthitah. na ca 
mat-sthani bhutani pasya me yogam aisvaram, “All beings are in Me (as 
Brahman), but I am not in them, nor are beings situated in Me! Behold My godly 
might.” ( Bhagavad-gita 9.4-5) 

However, this pastime of the Lord’s taking birth is understood to be for the 
purpose of showing people the sequence of bhakti. The explanation is this: 
Among devotees, bhakti is characterized as hearing ( sravana ), reciting ( kirtana ), 
and so on. Within devotional service, enjoyment of the six sensory objects 
occurs. That is a consequence concomitant with bhakti. [A genuine devotee 
thinks:] “Alas, I will fall in the dark well of material existence since I am 
enjoying these [material] sensory objects.” On account of this fear, in time sense 
gratification ceases. Then, bhakti imbued with hearing about the Lord’s glories, 
glorifying Him, serving Him and so on develops and matures. Afterward, the 
Lord, an ocean of virtues and of bodily forms, manifests because bhakti, whose 
nature is transcendental existence, makes the Lord appear, on account of the 
statement of a sruti scripture: bhaktir evainam darsayati, “Only bhakti makes the 
Lord show Himself” ( Mathara-sruti, cited by Madhvacarya in his commentary 



on Vedanta-sutra 3.3.54). 

The analogy of the sad-garbhas and DevakI is exactly the same: Owing to the 
statement: maricir manaso ’bhavat, “Marlci arose from the mind [of Brahma]” 
(Bhagavatam 3.12.24), Marlci is an incarnation of the mind, and his six sons are 
the incarnations of the six sensory objects, beginning from sound. Since DevakI 
brings about the Lord’s appearance, she is the incarnation of bhakti. Since he is 
imbued with fear, Kamsa is the incarnation of fear, because of this: bhayat 
karhsah, “Kamsa [attained the Lord] because of fear” (Bhagavatam 7.1.31). 
Therefore, just as fear of material existence removes [the desire to enjoy] the six 
sensory objects, which have entered the womb of bhakti, so Kamsa is the killer 
of the sad- 

garbhas, who were in DevakI. 

As prema-bhakti imbued with the worship and so on of the Lord’s glories 
might appear in the womb of bhakti, when the desire to enjoy sense gratification 
is gone, so after the sad-garbhas have ceased to exist in DevakI, the seventh 
fetus, Ananta, the form of the Lord’s glories (yasas ), dwelling place ( nivasa ), 
couch (sayya), seat ( asana ), parasol ( chattra ) and so on appeared in DevakI. Just 
as seeing the Lord face to face after that, i.e. after the appearance of prema- 
bhakti, is the eighth child of bhakti, so the Lord is Devakl’s eighth child. All this 
is a fundamental principle that should be well considered. 

Sanatoria GosvamT — 

“After pulling properly—in other words: easily and without being perceived 
way—the embryo (garbham = bhrunam), a unique form (dhama = rupam ekam ) 
called Sankarsana (sesakhyam = sahkarsanabhidam )...” The rest was explained 
by Srldhara Svaml. 

There is another rendering. She might ask: “If he is called Sesa, what is the 
point of doing this task since he has no fear of Kamsa?” He responds: mamakam 
dhama, “He is My support (dhama = asrayam).” Alternatively: “[Send 
Balarama] to My abode, Gokula (dhama = gokulam prati).” The drift is: 
“Without Him, there would not be so much joy in My pastimes.” 

JTva GosvamT — 

“After properly—easily and without being perceived (samyak = alaksitam 
sukha-purvakam ca )—, and by all means, pulling (sannikrsya = samyak nitaram 
krstva ) the embryo (garbham = bhrunam), which is a form (dhama = rupam) of 
Mine called Sankarsana (mamakam = sahkarsana-sarhjham) and whose 
renowned name is Sesa...” by the derivation: ‘He remains, thus he is Sesa.’ This 



means “He is renowned as My amsa.” 

Or else dhama means asrayam (the support, basis), since Ananta is imbued 
with of adhara-sakti (the potency of the substratum). 

Krama-sandarbha — 

Dhama means either asrayam or svarupam. 

VTra-Raghava — 

Dhama means arhsam (a portion). 

Vallabhacarya — 

Dhama signifies either bhagavat-tejo-rupam (the form of the Lord’s power) or 
bhagavato ’pi sthana-bhutam (him, a place for the Lord also, as Tsvara-tattva 
Sesa) (as jiva-tattva Sesa, the Earth is said to be on one of his thousands of 
hoods, Bhagavatam 10.68.46). 

ANNOTATION 

Elsewhere JIva Gosvami denies that dhama can mean svarupa: dhama- 
sabdena prabhava ucyate prakaso va. grha-deha-tvit-prabhava dhamani ity- 
amaradi-nanartha-vargat. na tu svarupam, “The word dhama means power, and 
splendor. Amara says: grha-deha-tvit- 

prabhava dhamani, “Dhama means house, body, splendor, and power” ( Amara- 
kosa 3.3.123). This definition is confirmed by Nanartha-varga and other 
dictionaries, but dhama does not mean svarupa ” ( Paramatma-sandarbha 105). 
Although Amara-kosa is the most authoritative Sanskrit dictionary and was 
extensively used by the Gosvamls, its compiler, Amara Simha, was a Buddhist, 
thus his interest for Vedic literature and the meanings of words in it must have 
been limited. On occasion, Srldhara SvamI glossed dhama as svarupa 
(SubodhinT 8.21 and 15.6) ( Bhavartha-dTpika 2.9.17 and 11.28.25). Rupa 
Gosvami did so too {Laghu-bhagavatamrta 1.5.32 and 1.5.245), as well as 
Baladeva Vidyabhusana (VaisnavanandinT 10.3.26). 

Visvanatha Cakravartl’s idea that the sad-garbhas represent the six sensory 
objects comes from Vallabhacarya ( Subodhim 10.2.5). Still, the elemental 
attributes, also called 'sensory objects’, evolved from tamo-guna, whereas the 
mind is a product of sattva-guna. 

Srlla Prabhupada attributes the concept of six vices to the sad- 



garbhas (BBT Purport 10.2.8): kama (lust), krodha (anger), lobha (greed), mada 
(overweening pride), moha (bewilderment, i.e. thinking of oneself as a material 
body), and matsarya (envy, malice). The sad-garbhas became asuras because 
they, overcome by pride, derided Brahma (10.85.47-48). 

Alternatively, Kamsa (lit. the destroyer) is the Time factor, which most people 
fear ( Bhagavatam 3.26.16). Kamsa says: kalo nayati sarvarh vai hetu-bhutas tu 
mad-vidhah, “Time certainly leads everything, and I, being like that, am but its 
factor” ( Hari-varhsa 2.4.53). After all, the name Kalanemi means “the wheel of 
Time.” Therefore Kamsa, an incarnation of the terrifying aspect of Time, killed 
Devakl’s 
six sons. 


10 . 2.9 

athaham amsa-bhagena devakyah putratam subhe \ 
prapsyami tvam yasodayam nanda-patnyarh bhavisyasi || 

atha —then; aham —I; amsa-bhagena —as an arhsa of an arhsa (i.e. as 
Vasudeva, who is an arhsa of Nanda-nandana Krsna); devakyah —of DevakI; 
putratam —the state of being the son; subhe —O splendid woman; prapsyami —I 
will attain; tvam —you; yasodayam —in Yasoda; nanda-patnyam —who is 
Nanda’s wife; bhavisyasi —will manifest. 

subhe ! atha aham amsa-bhagena devakyah putratam prapsyami. tvam 
yasodayam nanda-patnyarh bhavisyasi. 

O splendid one! Afterward, as an amsa of an amsa, I will become 
Devakl’s son and you will manifest in Yasoda, Nanda’s wife. 

SrTdhara SvamT — 

What is the purpose of such an undertaking? He answers. Atha (afterward) 
means anantaram eva (right after that). The compound amsa-bhagena can mean: 
arhsaih saktibhih bhajate adhitisthati sarvan brahmadi-stamba- 
paryantan iti amsa-bhagah tena paripurnena rupena, “[I will become Devakl’s 
son] as My most complete identity, which enjoys, i.e. governs, everything from 
Brahma to clumps of grass, through My potencies,” 

arhsaih jhanaisvarya-baladibhih bhajayati yojayati sviyan iti tatha tena, “[as 
My most complete identity,] which causes those who belong to Me to serve, 



i.e. to link, owing to knowledge, godly control, powers and so on,” 
amsena purusa-rupena mayayah bhagah bhajanam Tksanarh yasya tena, “[as 
My most complete identity,] which enjoys, i.e. beholds, as the form of the 
Purusa, Maya,” 

amsena mayaya gunavataradi-rupah bhagah bhedah yasya tena, “[as My most 
complete identity,] which has various kinds of Guna Avataras on account of 
Maya, My arhsa,” 

arhsah eva matsya-kurmadi-rupah bhajanTyah na tu saksat svaruparh yasya 
tena, “[as My most complete identity,] whose amsas, such as Matsya and 
Kurma, are worshipable, but are not directly My identity,” 
arhsaih jhana-baladibhih bhajanam anuvartanam bhaktesu yasya tena, “[as My 
most complete identity,] which serves, i.e. follows, the devotees through jhana- 
sakti, bala-sakti, and so forth.” 

In every instance the words paripurnena rupena (as My most complete 
identity) are understood: That is intended to be expressed here on account of the 
statement: krsnas tu bhagavan svayam, “Krsna, however, is the Lord Himself” 
(Bhagavatam 1.3.28). Thus in four and a half verses, from tvarh yasodayam in 
the second half above up to om (10.2.14), the Lord motivates her. 

Visvanatha CakravartT — 

In Bhavartha-dTpika, the explanation of amsa-bhagena is this: arhsaih jhana- 
baladibhih bhajanam anuvartanam bhaktesu yasya tena sarvatha paripurna- 
svarupena, “as My full identity in every way, which serves, i.e. follows, the 
devotees through jhana-sakti, bala-sakti, and so forth.” 

In Vaisnava-tosanT there are two interpretations of amsa-bhagena, 

(1) amsanam bhagah pravesah yatra tena purnena svarupena, “as My full 
identity, in which My amsas enter”; 

(2) amsanam brahmadlnam bhagena bhaga-dheyena hetuna, “on account of 
the good fortune of amsas such as Brahma.” 

There is another explanation: “I, as an arhsa of an arhsa ( amsa-bhagena = 
arhsarhsena )—but not: sarvarhsena (along with all My amsas) —will attain the 
mood of being a son (putratam = putra- 

bhavam).” Therefore the sense is: “Devakl’s affection for Me will be imbued 
with the mood of My godly might ( aisvarya-bhava ).” The implied meaning is: 
“Consequently, in Sri Yasoda I will feel the complete happiness of vatsalya- 
bhava that is devoid of any other mood.” “You, however, will only take birth 
(bhavisyasi = utpatsyase matram ) in Yasoda.” Since it is not said: “You will 
become Yasoda’s daughter,” the underlying idea is: “She will not show affection 



for you, even when you will be her daughter, because you are going to remain in 
Vraja in a nonperceptible form.” 

Sanatoria Gosvami — 

Atha means anantaram eva (only after that). In this way the Lord informs 
about the speed in His becoming Devaki’s son. Similarly, it should be 
understood that Balarama will become Krsna’s elder brother very shortly. That 
will become clear later on. The compound amsa-bhagena has already been 
explained by Srldhara Svaml. There is another interpretation: amsanarh sri- 
brahmadmam bhagena bhaga-dheyena hetuna, “on account of the good fortune 
of amsas such as Sri Brahma.” 

She might reply: “What is my qualification to draw out Sesa and take birth in 
Yasoda?” With this in mind He says: subhe, which means sarvottame (O best of 
all). This means: mat-prabhavady- 

uttamatva-siddhya yogya-bhuya, “You are becoming qualified by the 
accomplishment of the excellence of My power and so on.” It is to be 
understood that He gave her a boon this way. For this reason he (Sukadeva) will 
mention that she bewildered Sri Nanda and others. Or else subhe means 
bhagyavati (O fortunate one). Therefore it is said: yasodayam bhavisyasi (you 
will take birth in Yasoda). The implied meaning of yasodayam (in Yasoda) is: 
“You will have fame (yasas ) by this,” and the implied meaning of nanda- 
patnyam (Nanda’s wife) is: “You will also have bliss ( ananda ).” 

JJva Gosvami — 

Atha means anantaram eva (only after that). In this way the Lord informs 
about the speed of His becoming Devakl’s son. Similarly, it should be 
understood that Balarama will become Krsna’s elder brother very shortly. That 
will become clear later on. 

The compound amsa-bhagena has already been explained by Srldhara Svaml. 
In his commentary, in the first interpretation the word bhaga is made with the 
suffix [gh]a[h] in the active voice. As such it is poetic license. In the second 
interpretation, bhaga is made in the same way, but with the addition of the 
causative affix, and it is poetic license for the same reason. In the third 
interpretation, the words “arhsena purusa-rupena ” (as an arhsa, the form of the 
Purusa) and so on promote our standpoint. 

Other explanations of amsa-bhagena are: (1) amsanarh bhagah bhajanam 
pravesah yatra tena svarupena, “as My identity, in which My amsas enter 



(bhajanam = pravesah ),” and (2) amsanam brahmadmam jivanarh bhaga- 
dheyena hetuna, “on account of the good fortune of souls such as Brahma.” 

She might reply: “What is my qualification to draw out Sri Sankarsana and to 
take birth in Sri Yasoda?” Expecting this He says: subhe, which signifies: man- 
nidesena eva prapta-mahgale, “O you by whom auspiciousness was attained 
simply by My ordering you!” The sense is: “You have become qualified for 
that.” It’s understood that He gave her a boon that way. For this reason he will 
mention that she bewildered Sri Nanda and others. Or else subhe means 
bhagyavati (O fortunate lady), because it is said: yasodayam bhavisyasi (you 
will take birth in Yasoda). The implied meaning of yasodayam (in Yasoda) is: 
“You will have fame (yasas ) by this,” and the implied sense of nanda-patnyam 
(Nanda’s wife) is: “You will also have bliss ( ananda ).” 

The hidden meaning is as follows. “I will become Devakl’s son as a particular 
manifestation ( amsa-bhagena = prakasa-bhedena). And in like manner, as 
another manifestation I will become Sri Yasoda’s son.” It will be said: avatfrnau 
jagaty-arthe svamsena bala-kesavau, “Balarama and Kesava descended with 
Their arhsas for the Earth’s benefit” ( Bhagavatam 10.38.32). This passage is 
explained by venerable Sri SvamI also. He glosses svamsena as murti-bhedena, 
“as varieties of the Deity” ( Bhavartha-dTpika 10.38.32). Therefore the sense of 
yasodayam bhavisyasi is this: yasodayam vidyamanatam eva prapsyasi na tu 
putritvam prapsyasi, “You will only obtain a presence in Yasoda, but you will 
not become her daughter.” And that is due to an absence of such dealings. Only 
on account of that implied meaning, bhavisyasi (you will become) is mentioned 
separately, otherwise, by a change of inflection, the resultant meaning would be: 
srT-yasodayam tvam putratam prapsyasi, “You will become Sri Yasoda’s 
daughter” (because without the verb bhavisyasi, the words putratam prapsyami 
would be carried forward and modified to putratam prapsyasi). 

In this sentence, the word putra has the sense of daughter. As an example for 
the sake of establishing a distinction, it is said in a sruti scripture: pumamsam 
putram adhehi, “Kindly deliver a male son (a male offspring).” Here, since 
pumamsam (male) and putram (son) have the same case ending, it is understood 
that the variation of the masculine gender in putra (offspring, lit. son) may take 
place based on circumstantial deductions. 

The overall idea is this. It will be said: devT dadhara sarvatmakam atma- 
bhutam, “DevakI bore the Lord, who is the Soul and comprises everything” 
(Bhagavatam 10.2.18). In the light of such passages, the gist is: “Just as DevakI 
will hold Me in her heart and conceive of Me as being born from her womb, so 
will Yasoda. And just as I will experience DevakI as a mother, I will feel a 
similar mood in Yasoda.” This will be explained in regard to Sri Suka’s 



statement that begins: nandas tv atmaja utpanne jatahladah, “When his son was 
bom, Nanda became overjoyed” ( Bhagavatam 10.5.1). Therefore: “I am 
ordering you merely for the purpose of your existing in Yasoda’s womb as a 
pretext. And that is because you are Maya!” 

Baladeva Vidyabhusana — 

Arhsa-bhagena can also mean: amsanam bhagah bhajanam anuvrttih yatra 
tena, “[I will become DevakTs son] as one whom amsas worship, i.e. obey.” 

Brhat-krama-sandarbha — 

“I will become DevakX’s son and you will manifest in Yasoda, Nanda’s wife. 
Afterward ( atha = anantaram ) you will manifest in DevakI (as Subhadra) and I 
will become the son of Nanda’s wife.” Although there is a reversal (a 
characteristic of Krsna’s pastimes), this can be understood with the word atha, 
since indeclinable words have many meanings. 

ANNOTATION 

Subhadra is Yogamaya: saurih kalena devakyam astau putran ajfjanat, anu- 
varsarh catha kanyam ekarh mayam sanatamm, “In due time Vasudeva fathered 
eight sons in DevakI. Then, the next year, he also begot one daughter, Maya, the 
eternal one” ( Garga-samhita 1.10.2). 

Yogamaya is described as Baladeva’s sister: bhaginT baladevasya (Hari-vamsa 
2.3.10). However, it is also said: rohim-tanaya dasa citra subhadred punar 
vikhyata, “Citra, RohinTs daughter, the tenth child, took birth again as Subhadra, 
who is well-known” ( Hari-vamsa 1.35.6). 


10.2.10 

arcisyanti manusyas tvam sarva-kama-varesvarim \ 
dhupopahara-balibhih sarva-kama-vara-pradam || 

arcisyanti —will worship; manusyah —men (or humans); tvam —you; sarva- 
kama —for those who have all desires; vara-Tsvarim —who are the best goddess; 
dhupa —with incense; upahara —with articles of a formal worship; balibhih —and 
with sacrificial offerings; sarva-kama- 

vara-pradam —who bestow all the best desires (or who bestow boons and the 



best desires). 


manusyah tvarh sarva-kama-varesvarim sarva-kama-vara-pradam 
dhupopahara-balibhih arcisyanti. 

“With incense and other articles of formal worship, and with sacrificial 
offerings, humans will worship you, the choice goddess for those who have all 
sorts of aspirations: You give boons and all desired things. 

SrTdhara SvamT — 

“You, the best goddess for those who desire a son and everything else ( sarva- 
kama-varesvarim = sarvan putradm kamayate ye tesam varam TsvarTm srestham 
niyantrim) and who bestow all the best desires unto the worshipers ( sarva-kama- 
vara-pradam = arcakanam sarvan kama-varan pradadati yd tarn)..” 

Visvanatha CakravartI — 

In this verse He means to say: “Vasudeva will not hand you over to Kamsa. 
Yoy will escape from Kamsa ( Bhagavatam 10.4.9). Afterward, men will worship 
Maya, your arhsa: She will become powerful in various locations such as the 
Vindhya Hills.” 

“They will do so because you are sarva-kama-varesvarim, which means: 
sarva-kamanam lokanam varam srestham TsvarTm, “the best goddess for people 
who have all sorts of desires.”” 

Sanatoria GosvamI — 

That is exactly what He indicates in three verses (Yogamaya will have fame 
and bliss). Arcisyanti means pujayisyanti (they will worship). The word 
manusyah (humans) is used because for the most part they have desires and 
because they have a qualification for dharma. The compound sarva-kama- 
varesvarTm has already been analyzed by SrTdhara Svaml. Another explanation 
is: sarva-kaman ye vrnvanti tesam sevyam, “you, who should be served by those 
who ask for [the fulfilment of] all desires.” The reason for that is: sarva-kama- 
vara-pradam (you, who bestow all the best desires). Those two compounds as 
well are simply a boon in the form of a favor to her. For example it is said in SrT 
Hari-vamsa: 


prasadam te karisyami mat-prabhava-samam bhuvi 
yena sarvasya lokasya devi devT bhavisyasi \ \ 



“Goddess, I will do you a favor: Your power on Earth will be similar to 
Mine. As a result you will become everyone’s goddess.” ( Hari-vamsa 2.2.30) 


Jiva Gosvami — 

That is exactly what He indicates in three verses. The word manusyah 
(humans) is used because for the most part they have desires and because they 
have a qualification for dharma. This and the rest also are only a boon given to 
her. For example, in SrT Hari-vamsa it is said: prasadam te karisyami... (see 
above) 

VTra-Raghava — 

“With various offerable foods and other articles of puja, and with formal 
worships ( nanopacara-balibhih = nana-vidhaih upacaraih balibhih = nana- 
vidhaih naivedyaih anyaih ca pujabhih), men will adore you, who bestow boons 
and all desired things ( sarva-kama-vara-pradam = sarvesam kamanam 
istarthanam varanam ca pradatrim ).” 

Vallabhacarya — 

Dhupa, upahara and bali are three means of worshiping. Dhupa means 
incense that has a wide reach; upahara refers to dipa (ghee wick), but it should 
not simultaneously be used to provide light for oneself. Bali denotes the offering 
of sacrificial animals. 


10.2.11-12 


namadheyani kurvanti sthanani ca nara bhuvi \ 
durgeti bhadra-kaliti vijaya vaisnaviti ca \ ] 
kumuda candika krsna madhavT kanyaketi ca \ 
maya narayamsam saradety ambiketi ca \ \ 

namadheyani —names; kurvanti —make (will make); sthanani ca —and abodes; 
narah —men; bhuvi —on Earth; durga —Durga; id —thus; bhadrakalT — 
Bhadrakall; id —thus; vijaya —Vijaya; vaisnavT —Vaisnavi; id —thus; ca —and; 
kumuda —Kumuda; candika —Candika; krsna —Krsna; madhavT —MadhavT; 
kanyaka —Kanyaka (Kanya-kumarl); id —thus; ca —and; maya —Maya; narayanT 





—NarayanI; TsanT —IsanI; sarada —Sarada; iti —thus; ambika —Ambika; iti —thus; 
ca —and. 

bhuvi (vartamanah) narah durga iti (ca) bhadra-kalT iti (ca) vijaya (iti ca) 
vaisnavT iti ca kumuda (iti ca) candika (iti ca) krsna (iti ca) madhavT (iti ca) 
kanyaka iti ca maya (iti ca) narayanT (iti ca) TsanT (iti ca) sarada iti (ca) ambika 
iti ca (tava) namadheyani sthanani ca kurvanti. 

“Men on Earth will call you Durga, Bhadrakall, Vijaya, VaisnavT, 
Kumuda, Candika, Krsna, MadhavT, Kanyaka, Maya, NarayanI, !sanl, 
Sarada, and Ambika. They will also establish temples and deities in your 
names. 

Visvanatha CakravartT — 

Kurvanti (they make) stands for karisyanti (they will make). The idea is: “In 
this way, now, because of My Descent and your descent, some people will 
become Vaisnavas and some others will become Saktas (worshipers of sakti, 
Durga).” 

Sanatoria GosvamT — 

Kurvanti stands for karisyanti (they will make). Bhuvi signifies: bhuvi 
vartamanah, “[men] abiding on Earth.” The sense is: “everyone abiding on 
Earth.” Various names like Durga are mentioned with regard to the various 
desires of her worshipers due to their different inclinations. Or else they are 
mentioned as such because it is well known that she has these various 
designations depending on the location. Moreover, in some places she has only 
one name, in others she has two names, and in yet others she has many names. 
With this in mind, the words iti and ca are used here and there in the verse for 
the sake of informing about her principal names. 

JTva GosvamT — 

This is one set of two verses. (The rest is the same as Brhad-vaisnava-tosanT .) 

Baladeva Vidyabhiisana — 

The name MadhavT signifies madhavasya bhaginT (Madhava’s sister). 

Vijayadhvaja TTrtha — 


She is called Durga because she is difficult to approach ( duradhigamana ). 



Bhadrakall means she is auspicious and dark blue. She is called Vijaya because 
she conquers ( vijayati ) in every direction. She is Vaisnavl because she belongs to 
Visnu. Ku-muda means: kau bhumau modati (she delights on Earth). The name 
Candika is made from the verbal root cad[i] kope (to be angry): she gets angry at 
her enemies. She is called Krsna because she is always blissful. 

Madhavl signifies that she was born in Madhu’s dynasty (as Devakl’s 
daughter). Kanyaka means nitya-kumarT (always youthful). The name Maya 
means: mfyate jhdyate, “She is known.” She is called NarayanI because she is 
the shelter of mankind {nara means ‘a multitude of humans’). She is Ambika 
since she is the mother of all. 

Vallabhacarya — 

She is called Durga in KasI, Bhadrakall in AvantI, and Vijaya in Utkala 
(Orissa). Candika is in Kamarupa (western Assam). Sarada is in the northern 
regions. Kanyaka means Kanya Kumar! (chaste daughter). Other well-known 
names and abodes should be understood apart from the names mentioned in this 
verse. 

Bhavartha-dlpika-prakasa — 

Namadheyani means namani (names). The name Durga means: duhkhena 
gamyate prapyate id durga, “She is attained with difficulty.” She is Vijaya either 
because she dispels all sorrow or because she defeats all the wicked asuras. Ku- 
muda means: kau bhumau mud harsah anaya id ku-muda, “She by means of 
whom there is joy on Earth.” Candika is “she who gets angry at the asuras.” She 
is Krsna either because she always has a blissful form, because she is Krsna’s 
sister, or because she has a dark blue complexion. The name NarayanI is 
explained in the Devi Purana: narayanT samakhybta nara-narT-pravardka, “She 
is called NarayanI in the sense that she impels men and women.” She is Sarada 
because she should be worshiped in autumn ( sarad ). For example, there is a 
statement by Markandeya: sarat-kale maha-puja kriyate yd, “she whose grand 
worship ought to be done in autumn.” 

Ambika means amba (mother). This name is made from the verbal root ab[i] 
sabde (also listed as av[i] sabde ). The derivation is: ambyate sabdyate duhkhe 
yd sa amba, “Amba is she who is called when there is unhappiness.” (This is 
poetic license since the verbal root ab[i] sabde (to sound) is intransitive, thus the 
passive voice cannot be used.) 


ANNOTATION 



The word durga is made by this rule: su-duror gamer aj adhikarane, “When 
su or dur is the first word in the compound, the suffix a[c] is applied after the 
verbal root gam[y], in the locative voice” (HNV 842) ( su-duror adhikarane, 
Vartdka 3.2.48). JIva GosvamI gives the example: durgo badarikasramah, 
“Badarikasrama is hard to access” (HNV 842 vrtd). The Amrta commentary 
gives the derivation: durgo duhkhena gamyate yatra sah, “Durga (hard to 
access) means: that going to which is not easily done.” Conventionally, in the 
neuter durga means danger, or difficulty: anena sarva-durgani yuyam ahjas 
tarisyatha, “Because of Him, all of you will easily overcome all difficulties” 
(Bhagavatam 10.8.16). Durga also means a fort ( Bhagavatam 3.14.20). 

Moreover, the name Maya means “that by means of which the world was 
made.” The verbal root is ma (to measure, build). 

Originally, Sarada was a name of Sarasvatl: “She plays the sarada (lute).” A 
poetic interpretation of sara-da is: “She gives arrows,” in other words: “She fires 
arrows in the form of sidelong glances,” where sara means “a multitude of 
arrows (sara).” 


10.2.13 


garbha-sahkarsanat tam vai prahuh sahkarsanam bhuvi \ 
rameti loka-ramanad balam balavad-ucchrayat || 

garbha-sahkarsanat —because of being pulled from the womb; tam —Him; vai 
—indeed; prahuh —they call; sahkarsanam —Sankarsana; bhuvi —on Earth; rama 
—Rama; id —thus; loka-ramanat —because of delighting people; balam —Bala; 
balavat —among those who have strength; ucchrayat —because of the intensity. 

(abhijhah) tam (rohini-putram) garbha-sahkarsanad vai sahkarsanam prahuh, 
bhuvi loka-ramanad rama id (prahuh sambodhayisyand va), balavad-ucchrayad 
balam (prahuh ca id). 

“They will call Him Sankarsana because He will be pulled out of the 
womb. They will address Him: “Rama!” since He will delight people on 
Earth. And they will call Him Bala because He will be stronger than the 
strong.” 

SrTdhara SvamT — 



With garbha-sahkarsanat and so on He says: “He will have designations also 
because of your feat.” The meaning of rameti loka-ramanat is: rameti ca 
sambodhanam karisyanti tvaya sankrstena tena lokasya ramanad raty- 
utpadanat, “and they will address Him as Rama since He, who will have been 
pulled out by you, will delight people.” 

Visvanatha CakravartT — 

Rameti is a compound made by the rule: saha supa (AstadhyayT 2.1.4). 
Sanatana GosvamI—“By a connection with Sri Gokula, [which is imbued 
with the topmost prema ,] His glories too will increase.” In this way He mentions 
another motive of Sankarsana’s birth. 

Vai means eva (only): “[They will call Him Sankarsana] only because He was 
pulled out of the womb ( garbha-sahkarsanad vai = garbhatah sahkarsanad 
eva).” The sense is: but not on account of withdrawing ( akarsana ), in the form 
of Sesa, the world at the time of final dissolution. 

[Sanatana GosvamI takes the reading balabhadram balocchrayat ;] 

“[They will call Him Rama] because of delighting ( ramana ) everyone” by 
reaching Gokula simply only because He was pulled out of the womb. [He is 
Balabhadra (gentleman in strength)] “on account of a superiority of strength” 
(balocchrayat = balasya ucchrayat adhikyat ) as a result of that attainment. 

Jiva GosvamT — 

(The commentary is the same as the above. In addition:) 

He has superior strength because His mind is invigorated by the topmost 
prema for Him. In the reading: balarh balavad-ucchrayat, the sense is: balavatsu 
adhikyat, “because among those who are powerful he is superior.” 

Rameti takes place by saha supa (AstadhyayT 2.1.4). The compound has a case 
ending. 

Baladeva Vidyabhiisana — 

Rameti is made by saha supa. 

Vallabhacarya — 

It should have been said rama iti instead of rameti. Or else it is a vocative. 

Bhavartha-dTpika-prakasa — 


The verb prahuh (they call) signifies vadisyanti (they will call), based on the 



rule: vartamana-samipye vartamana-vad va (Astadhyayi 3.3.131). 


ANNOTATION 

Regarding rameti, Sridhara SvamI takes the straightforward approach: Instead 
of carrying forward the verb prahuh (they call), he implies the verb 
sambodhanam karisyanti (they will address Him: O Rama). But by doing so 
there is a slight inconvenience in carrying forward the verb prahuh, from the 
first line, as the verb of balam in the fourth, since rameti is in the third line and 
he supplies a different verb to it. Sukadeva could have said ramarh ca instead of 
rameti. 

The rule saha supa is the most basic rule in the formation of compounds. It is 
so general that JIva GosvamI did not bother to write an equivalent in Hari- 
namamrta-vyakarana. Commentators mention that sutra as a last resort. It is 
conceived of as being inclusive of irregular compounds that are not covered 
elsewhere by Panini. The term su[p], of which supa is the instrumental case, is 
the locative plural case ending, but in usage it refers to the su-adis, meaning all 
the case endings, beginning from s[u], the first case singular suffix. Saha supa 
literally means: “[Compounding is done] with a [word that has a] case ending.” 

In short, as a rule an indeclinable word is placed first in a compound, and 
compounds ending with iti are never seen. Acarya Vallabha’s explanation that 
rameti stands for rama iti is based on the sutra: suparh su-luk, “[In the Vedas,] 
there are deletions of case endings” (Astadhyayi 7.139). 

In the details, the author of Siddhanta-kaumudT cleverly reformulated Panini’s 
sutra as two sutras: (1) saha (sup samasyeta samarthena), “A case-inflected 
word can be compounded with a word with which it is connected in sense (one 
indeclinable word, etc., is compounded with a word that has a case ending),” and 
(2) supa (saha sup samasyeta), “A case-inflected word can be compounded with 
another case-inflected word (a compound is made with two words that have case 
endings, and the case ending of the first word is deleted)” ( Siddhanta- 
kaumudT 649). 


10 . 2.14 

sandistaivam bhagavata tathety om iti tad-vacah 
pratigrhya parikramya gam gata tat tathakarot \ 


sandista —who had been ordered; evam —in this way; bhagavata —by the 



Lord; tatha iti —let it be in that way ( tatha = tatha astu ); om —(a particle used for 
expressing assent); iti —thus; tat-vacah —His words; pratigrhya —accepting; 
parikramya —after circumambulating [Him]; gam —to Earth; gata —she went; tat 
—that [order]; tatha —in that way; akarot —did. 

evam bhagavata sandista (devT) tad-vacah “tatha (astu)” iti (punah) “om” iti 
(ca adara-purvakam vadan) pratigrhya (tarn) parikramya (ca) gam gata, tat 
(bhagavad-vacah yatha adistam) tatha (eva) akarot (ca). 

Ordered by the Lord in this manner, she accepted His command with 
great respect by saying “So be it” and “om”. Then she circumambulated 
Him clockwise, went to Earth, and did His bidding in that way. 

Srldhara SvamT — 

“Accepting with respect in this manner: ‘tatha’ and then ‘om’...” (tathety om 
iti pratigrhya = tatheti punar apy om ity-adarena pratigrhya). Gam means 
prthivfm (Earth). 

Visvanatha CakravartT — 

“Accepting His words with reverence in this fashion: ‘tatha’ and then ‘om’...” 
(tathety om iti tad-vacah pratigrhya = tatheti punar apy om ity atyadarena 
tadiyam vacah pratigrhya), she went to Earth (gam = prthivfm). Afterward (tat 
= tad-anantaram)...” 

Sanatoria Gosvami — 

Bhagavata (by the Lord) means paramesvarena (by God): That is the reason 
she accepted His command. “After circumambulating Him (parikramya = tarn 
pradaksinT-krtya) —for the complete success of what He ordered—she went to 
Earth. 

She carried out the Lord’s speech just as it was ordered (tat tatha = bhagavad- 
vacah yatha adistam tatha eva),” without any deviation. 

Jiva Gosvami — 

“She carried out that speech of His just as it was ordered (tat tatha = tasya 
bhagavatah vacah tad yatha adistam tatha eva),” without any deviation. 



10 . 2.15 


garbhe pramte devakya rohinim yoga-nidraya \ 
aho visrarhsito garbha iti paura vicukrusuh || 


garbhe pramte devakyah —given the fact that Devakl’s fetus had been 
eminently brought; rohinim —to RohinI; yoga-nidraya —by Yoga-nidra; aho 
—alas; visramsitah —collapsed; garbhah —[Devakl’s] fetus; iti —in this way; 
paurah —the inhabitants of the city (pura ); vicukrusuh —wailed. 

yoga-nidraya devakyah garbhe rohinim (prati ) pramte (iti sthite), “aho 
(i devakyah ) garbhah visramsitah ” iti paurah vicukrusuh. 

Once Devakl’s fetus was eminently brought by Yoga-nidra to RohinI, the 
denizens of the city lamented: “Alas, the fetus collapsed.” 

SrTdhara SvamT — 

The fetus collapsed. This means it fell down ( visramsitah = vibhrastah = 
visrastah). “They cried out in this way (iti vicukrusuh ).” They did not know 
what happened. 

Visvanatha CakravartT — 

They thought the fetus collapsed only because of Karhsa, by some means such 
as a mantra, herbs, and so on. “They wailed (vicukrusuh = vilepuh),” since they 
had affection for Devakl. 

Sanatoria Gosvami — 

Yogamaya is called Yoga-nidra because she, like sleep, takes away everyone’s 
awareness. The fetus was eminently brought (pramte = prakarsena mte ) by her. 

Devakl’s sorrow and Rohinl’s amazement make one perceive that even the 
residents of Gokula and so on did not know anything at all. 

Here also, in accordance with statements in SrT Hari-vamsa, etc., it should be 
understood as follows: Previously, Sri Vasudeva impregnated Sri RohinI. Then 
she went to Gokula. In the seventh month of pregnancy, Yogamaya removed her 
fetus and, after drawing out the seven-month-old fetus from Devakl’s uterus 
without anyone noticing, brought it to Sri Rohinl’s womb (rohinim = rohiny- 



udaram). For example, in Sri Hari-varhsa, in the Lord’s speech to Yoga-nidra: 

saptamo devakT-garbho yo ’msah saumyo mamagrajah \ 
sa sahkramayitavyas te saptame masi rohimm | j 

“He who is My amsa. My elder brother, who is like the full moon, is 
Devakl’s seventh fetus that should be transferred to RohinI during the 
seventh month.” (. Hari-varhsa 2.2.31) 

The details of the manner it occurred are also told there: 

sardha-ratre sthitarh garbham patayanti rajasvala \ 
nidraya sahasavista papata dharam-tale || 
sa svapnam iva tam drstva sva-garbhe garbham ahitam \ 
apasyantT ca tam garbham muhurtarh vyathitabhavat || 
tam aha nidra sarhvignarh naise tamasi rohimm | 

(rohimm iva somasya vasudevasya dhTmatah) || 
karsanenasya garbhasya sva-garbhe cahitasya vai \ 
sahkarsano nama sutah subhe tava bhavisyati 11 

“In the middle of the night, RohinI was suddenly possessed by Yoga-nidra 
and was induced to have a discharge; her fetus fell on the ground. As if she 
were dreaming, she saw her fetus and became perturbed for almost one 
hour upon realizing that it was not in her womb. Then, in the dark of night 
Yoga-nidra addressed RohinI, who was perturbed: “O splendid one, you will 
have a son. On account of drawing out this fetus which is placed in your 
womb too. His name is Sankarsana.”” ( Hari-varhsa 2.4.3-6) 

Aho is used in the sense of either ascarya (amazement) or kheda (grief): “How 
amazing! (or Alas!) Devaki’s fetus has fallen (visramsitah = visrastah) ... out of 
fear of Kamsa.” Kamsa-bhayat is to be supplied.” For instance, in SrT Visnu 
Purana: 


saptamo bhoja-rajasya bhayad rodhoparodhatah \ 
devakyah patito garbha id loko vadisyati \ \ 

“[Visnu told Nidra-devI:] People will say: “DevakFs seventh fetus fell 
because of her fear of the king of the Bhojas and because of her detention in 
an enclosed dwelling.”” ( Visnu Purana 5.1.75) 



There is another explanation. The sense is: The fetus was caused to fall 
(visramsitah = patitah ) by some means, only because of Kamsa. It was not said 
by the people out of fear of Kamsa. Vicukrusuh means: uccair arta-svarena 
jajalpuh vilepuh iti va, “They gossiped, or wailed, with loud sounds of pain.” 

Jiva Gosvami — 

(The commentary is the same as Brhad-vaisnava- 
tosanT.) 


10.2.16 

bhagavan api visvatma bhaktanam abhayan-karah \ 
avivesamsa-bhagena mana anakadundubheh | j 

bhagavan —the Lord; api —although; visva-atma —the Soul of all; bhaktanam 
abhayam-karah —who makes the fearlessness of devotees; avivesa —entered; 
amsa-bhagena —(see below) (or amsa-bhagena ); manah —the mind (or heart); 
anakadundubheh —of Vasudeva. 

bhagavan api visvatma (svasya) bhaktanam abhayan-karah amsa-bhagena 
anakadundubheh manah avivesa. 

He, the Soul of all, makes His devotees fearless. Although He is the Lord, 
He entered Anakadundubhi’s heart with His amsas and with His multitude 
of assets. 

SrTdhara SvamT — 

Mana avivesa means: manasy avirbabhuva, “He made an appearance in the 
mind.” The gist is: There was no connection with secretions used for 
procreation, as in the case of jivas. 

Visvanatha CakravartT — 

“The Lord, who was becoming everyone’s object of love ( visvatma = visvasya 
eva premaspadT-bhavisyan), made an appearance in the mind ( manah avivesa = 
manasi avirvabhuva ) along with the multitude of aisvaryas —in truth He already 



had the six aisvaryas (bhagena = bhaga-samuhena = sad-aisvaryena sahitah 
eva )—and with a multitude of Avataras such as the Purusas ( arhsa = amsena = 
purusady-avatara-vrndena saha ),” on account of a passage in the Third Canto: 
paravareso mahad-amsa-yukto by ajo ’pi jata bhagavan, “Though unborn, the 
Lord, who controls the high and the low, endowed with the mahats and the 
amsas, manifested just like fire” ( Bhagavatam 3.2.15). 

Sanatoria Gosvami — 

Though He is the Almighty ( visvatma api = prabhuh api), He makes the 
devotees fearless. Or else visvatma means visvantaryamT (the inner controller of 
all, Paramatma): Although (api) He permanently abides in the devotees, at that 
time He burst forth as a special state of being in Vasudeva’s consciouness 
(manah avivesa = tac-citte bhava-visesena paryasphurat). On top of that, He did 
so in terms of being fully replete with all aisvarya. With this intention he says: 
bhagavan. The meaning starting from this line is not agreed upon by everyone. 

Jiva Gosvami — 

(The commentary is the same as Brhad-vaisnava- tosanT, with this addition at 
the end:) 

Sri Citsukha (the MayavadI commentator on Bhagavatam) comments as 
follows: mana avivesa paurusam dhameti sambandha id, “The words paurusam 
dhama (a divine form of the Purusa) (in the next verse) are connected with mana 
avivesa (entered the mind).” Sri Svamipada’s opinion is observed here because 
of the latter’s explanation [of the word dhama ] in that way. 

Srmatha Pandita — 

Amsa-bhagena means: amsanam bhagah vibhagah yasmat tatha tena svena 
eva rupena, “as His own form, from which there is the category of amsas.” 

Vallabhacarya — 

“The Lord entered Anakadundubhi’s heart along with the category of amsas 
(amsa-bhagena = amsanam vibhagena).” However, some say: “He entered with 
a part, in the form of hair, which is an arhsa in the form of Narayana (amsa- 
bhagena = amsena narayana-rupena bhagena kesa-rupena saha), but 
Purusottama took birth with Yogamaya, only in Nanda’s home,” otherwise there 
is a contradiction with: nandas tv atmaja utpanne jatahladah, “When his son 
was born, Nanda became overjoyed” (Bhagavatam 10.5.1). 



Siddhanta-pradipa — 

The Lord is the Soul of all (visvatma = sarvatma). “Although ( api )” He is able 
to remove the Earth’s burden in a wink, “the Lord ( bhagavan )...” He is 
bhagavan because: bhaktanam abhayah-karah (He makes the devotees fearless), 
which means He fulfills the devotees’ wishes. Hence: “... entered Anaka- 
dundubhi’s mind, due to the good fortune ( bhaga ) of two amsas of His: Sri 
DevakI and Sri Vasudeva.” In other words, He entered as a form that is suitable 
for being worshiped as a son by both of them ( arhsa-bhagena = arhsayoh 
svamsa-bhutayoh sri-devaki-vasudevayoh bhagena putrataya bhajaniyena 
rupena). 


10 . 2.17 

sa bibhrat paurusam dhama bhrajamano yatha ravih \ 
durasado ’tidurdharso bhutanam sambabhiiva ha \ \ 

sah —he (Vasudeva); bibhrat —bearing; paurusam —of the Purusa; dhama —the 
effulgence; bhrajamanah —shining; yatha ravih —like the sun; dur-asadah —one 
who is difficult to approach; ati- 

dur-dharsah —one who is very difficult to overpower; bhutanam —for living 
entities; sambabhuva —became; ha —(a verse filler). 

sah (vasudevah) paurusam dhama bibhrat ravih yatha bhrajamanah 
bhutanam durasadah atidurdharsah (ca) sambabhiiva 

Srlnatha Pandita— 

sah (vasudevah) paurusam bibhrat yatha ravih (bhrajamanah bhavati tatha) 
bhrajamanah (san) dhama (babhuva, atah eva bhutanam jananarh ca) 
durasadah atidurdharsah sambabhiiva. 

Bearing the effulgence of the Purusa, Vasudeva was shining like the sun: 
he could neither be approached nor overpowered by beings. 

SrTdhara Svami — 

Dhama means sri-murtim (divine form). 


Visvanatha Cakravarti — 



Vasudeva was bearing the appearance of the Lord. This means he was seeing 
Krsna who had appeared in Him (paurusam dhama bibhrat = purusottamasya 
pradurbhavam dadhanah = svasmin pradurbhutam krsnarh pasyan). Visva 
states: dhama dehe grhe rasmau sthane janma-prabhavayoh, “Dhama means 
deha (body), grha (house), rasmi (ray), sthanam (place, abode), janman (birth), 
and prabhava (power)” ( Visva-kosa ). (Visvanatha CakravartI takes dharma in 
the sense of janma.) 

Vasudeva could not be approached by living entities ( durasadah = pranibhih 
asanni-bhavitum asakyah ), therefore: atidurdharsah, he could not be 
overpowered, even by Kamsa and others ( atidurdharsah = kamsadibhih api 
abhibhavitum asakyah ). 

Sanatoria Gosvami — 

“He was bearing the Lord’s effulgence (paurusam dhama = sri-bhagavat- 
tejah),” because of the manifestation of His effulgence, due to His entrance in 
his mind. Alternatively, dhama means pradurbhavam (birth), or else prabhavam 
(the power). For example, Visva states: dhama dehe grhe rasmau sthane janma- 
prabhavayoh (see above). 

He could not be approached—or else he could not be grasped by the eyes and 
so on ( durasadah = nikate gantum asakyah, caksur-ady-agrahyah va )— 
therefore he could not be overpowered (atidurdharsah = abhibhavitum 
asakyah). Sambabhuva means samyak babhuva (he fully became). Ha means 
sphutam (clearly). 

Jiva Gosvami — 

(The commentary is the same as Brhad-vaisnava-tosanT.) 

Krama-sandarbha — 

Paurusam dhama means bhagavatam vapuh (body related to the Lord). 

Baladeva Vidyabhiisana — 

Vasudeva was bearing Krsna’s form (dhama = murtim ) (paurusam = 
purusasya = krsnasya.). 

Srmatha Pandita — 

Bearing the form of the Purusa (paurusam = purusakaram), Vasudeva, 
shining like the sun, became effulgent by nature (or he became the nature of a 



resting place) ( dhama - dhama babhuva = dhama-svarupah babhuva). 

Another interpretation is this: By a mere connection, he was bearing Sri 
Krsna, who is the basis ( dhama = asraya-bhutam ) of the Purusas and of 
Narayana and others (paurusam = purusanam narayanadmarh ca ). 

Brhat-krama-sandarbha — 

Bearing the form of the Lord (paurusam = purusakaram), Vasudeva became 
effulgent by nature ( dhama = dhama babhuva = tejah-svarupah abhavat ). This 
has the same significance as: vasudevam hareh sthanam, “Vasudeva, the place of 
Hari” (Bhagavatam 9.24.30). 

Vijayadhvaja Tirtha — 

Paurusam dhama means: purusakarT-bhutarh visnu-tejah (Visnu’s effulgence, 
which had become the form of a man). 

Vallabhacdrya — 

He was bearing the Lord’s effulgence (dhama = tejah ) (paurusam = 
purusasya = bhagavatah ). Ha has the sense of ascarya (wonderment). 

Siddhanta-pradipa — 

Paurusam dhama signifies visnor dhama, in other words: sucintyaparimita- 
kalyana-vigraha-yuktam bhagavat-svarupam, “the Lord’s svarupa, which has a 
bodily form that is well conceivable ( sucintya ); unmeasured; and illustrious.” 

Anvitartha-prakasika — 

He was bearing an effulgence that was the shape of a divine form (dhama 
bibhrat = srT-murd-ruparh tejah bibhrat). 


10.2.18 

tato jagan-mahgalam acyutamsam 
samahitarh sura-sutena devT \ 
dadhara sarvatmakam atma-bhiitam 
kastha yathananda-karam manastah \ 



upajati (11) 


tatah —afterward (or from Vasudeva); jagat-mahgalam —who is auspicious for 
the world; acyuta-amsam —an amsa of Acyuta; samahitam —fully placed 
(transferred); sura-sutena —by Vasudeva (“the son of Sura”); devT —the goddess 
(DevakI); dadhara —bore; sarva-atmakam —who comprises everything (or 
whose body is everything); atma-bhutam —who exists in her; kastha —the eastern 
direction; yatha —just as; ananda-karam —the moon (“whose rays are bliss”); 
manastah —in the heart. 

tatah yatha kastha ananda-karam (dharati , tatha) devT (bhagavantam) jagan- 
mahgalam acyutamsam sura-sutena samahitam sarvatmakam atma-bhutam 
manastah dadhara. 

Afterward, He who is auspicious for the world, who comprises everything 
and who already existed in her was meditatingly transferred by the son of 
Sura. Just as the eastern direction harbors the moon, whose rays give bliss, 
so effulgent DevakI bore Him, an amsa of Acyuta, in the heart. 

Srldhara SvamT — 

The Lord is embodied auspiciousness for the world (jagan-mahgalam = 
jagatah murtiman-mahgalam). Acyutamsam signifies: acyutah cyuti-rahitah 
arhsah aisvaryadayah yasya tarn, “His aspects, beginning from aisvarya, have 
no decline.” Or else acyutamsam means: acyutasya arhsah iva arhsah, “an amsa 
that is like an amsa of Acyuta.” It was a body that was delimited for the sake of 
showing mercy to devotees. 

“She who is effulgent—the sense is she is transcendentally existent (devT = 
dyotamana = suddha-sattva )—sustained Him, who was completely placed, i.e. 
by means of scriptural initiation (samahitam = samyag bhutam eva ahitam = 
vaidha-diksaya arpitam). He is the Soul of all (sarvatmakam = sarvasya 
atmanam) and was, therefore, existing within her right from the beginning 
(atma-bhutam = svasmin adau eva santam).” 

“She sustained Him only with the mind (manastah = manasa eva ) by means 
of concentration (dadhara = dharanaya dhrtavatT).” A concordant example is 
provided: kastha is the eastern direction and ananda-karam is the moon. 


Visvanatha Cakravarti— 



Here he says: “Thereafter, the Lord entered Devakl’s body from Vasudeva’s 
body.” 

“She sustained the embodied auspiciousness for the world (jagan-maiigalam 
-jagatam murtiman-mahgalam), in which auspiciousness the arhsas, such as 
Narayana and Nrsimha, do not fall ( acyutamsam = cyuti-rahitah arhsah 
narayana-nrsimhadayah yatra tat); in which the happiness of the mind belongs 
to all the devotees, or else to Siva ( sarvatma-kam = sarvesam bhaktanam 
sarvasya sambhoh va atmanah manasah karh sukharh yatra tat); and which 
exists only by itself,” in other words He manifested by Himself ( atma-bhutam = 
atmana eva bhutam = svayam avirbhutam). 

It is not that, like yogis, He was brought in the mind through effortful 
concentration (another meaning of samahitam). 

She bore Him with the mind ( manastah = manasa). Because of that, the idea 
of a connection with a mother’s womb, as in the case of jfvas, is negated. A 
concordant example is provided: kastha is the eastern direction and ananda- 
karam is the moon. 

However it should be understood that a few days later DevakI will also see 
Krsna in her womb, in accordance with the upcoming passage: distyamba te 
kuksi-gatah parah puman, “Due to Providence, O mother, the topmost Purusa 
has entered your womb” ( Bhagavatam 10.2.41). 

Sanatoria GosvamI — 

Sura-sutena means surasya sutena (by the son of Sura). As a double meaning 
(by the valiant son), his ability in that regard is said. Devi is DevakI. As a double 
meaning, even her capability to sustain the Lord is said. 

“She bore Him, who, although He comprises everything ( sarvatmakam = 
sarvatmakam api), had appeared in her ( atma-bhutam = atmani 
pradurbhutam). ,, This means she bore the Lord—the word bhagavantam needs 
to be supplied—as a son. This word, bhagavantam should be perceived as the 
substantive, also on account of [Srldhara Svaml’s] second explanation of 
acyutamsam. 

Ananda-karam means: anandayanti iti anandah karah yasya tarn, “the moon, 
whose rays give bliss,” because the moon has rays of nectar. The rest was 
explained by Srldhara Svaml. 

Alternatively, acyutamsam signifies: na cyutah arhsah yasya tarn, “Him, 
whose aspects do not deteriorate.” The sense is: sarvamsa-paripurnam 
bhagavantam, “Him, the Lord, the complete fullness of all aspects.” 

Samahitam means: saksad-arpita-vat prakasitam, “who manifested as if He 



were directly placed.” 

Earlier, even sorrow was stated, in: harsa-soka-vivardhanah (Ananta 
increased DevakX’s joy and sorrow, 10.2.5), and now only the greatest bliss 
occurred: sarvatmakam means: sarvesam atmanam jivanarh kam sukham yasmat 
tarn, “Him, because of whom all living entities are happy.” Why? atma-bhutam, 
which means paramatma-rupam (the form of Paramatma), since He is most dear. 

There is another explanation. It is not that there is an endeavor involved in 
concentrating on Him like yogis do: atma-bhutam samahitam means, “He who 
exists by Himself and was being concentrated upon made an appearance of His 
own accord.” 

Jiva Gosvami — 

“Although the Lord comprises everything, He manifested in her ( atma-bhutam 
= atmani pradurbhutam).” This means she bore Him as a son. Consequently, 
since He does not take birth like a jiva, only the manifestation ( vyakti ) is said to 
be the birth of the Lord. Lor example, there is a statement from Tantra- 
bhagavata, cited by Sri Madhvacarya: 

aheyam anupadeyam yad-rupam nityam avyayam \ 
sa evapeksya-rupasya vyaktim eva janardanah \ 
agrhad vyasrjac ceti rama-krsnadikarh tanum \ \ 
pathyate bhagavan Tso mudha-buddhi-vyapeksaya \ 
tamasa hy apagudhasya yat-tamah-panam Tsituh \ \ 
etat purusa-rupasya grahaham samudiryate \ 
krsna-ramadi-rupdndm loke vyakti-vyapeksaya \ | 

“Janardana’s body is eternal and immutable: It is neither given up nor 
accepted by Him. Only He sent forth and assumed a body, such as Rama 
and Krsna, that is the manifestation of an expected form. Bhagavan, the 
Lord, is explained as an aspect of material nature in consideration of 
dullards. This perception of the confidential form of the Lord, who controls 
the preservation of ignorance about His bodies, is proclaimed in the world 
with regard to the manifestation of forms such as Krsna and Rama.” 

There is also this statement in Maha-Varaha Purana: 

sarve nityah sasvatas ca dehas tasya paratmanah \ 
heyopadeya-rahita naiva prakrti-jah kvacit \ \ 
paramananda-sandoha jhana-matras ca sarvatah | 



“All the bodies of the Supreme Soul are constant and eternal, and are 
neither rejected nor accepted. They are not produced from material nature 
at any time. They are a mass of topmost bliss and the totality of 
consciousness everywhere.” 

Thus bhagavantam (the Lord) is added to the verse. Ananda-karam means: 
anandayanti iti anandah karah yasya candrasya tam, “the moon, whose rays 
give bliss,” because the moon has rays of nectar. The rest was explained by 
Srldhara Svaml. 

Alternatively, acyutamsam signifies: na cyutah ekah api amsah yasya tam, 
“Him, not even one of whose aspects deviates.” The sense is: sarvamsa- 
paripurnam bhagavantam, “the Lord, the complete fullness of all aspects,” only 
because: atma-bhutam, which means: sarva-mula-svarupam (the identity which 
is the root of all), and samahitam, meaning: saksad-arpita-vat prakasitam (He 
manifested as if He were directly placed). 

Earlier, even sorrow was said, in: harsa-soka-vivardhanah (Ananta increased 
Devakl’s joy and sorrow, 10.2.5), and now only the greatest bliss occurred: 
sarvatmakam means: sarvesam atmanam jivanam kam sukham yasmat tam, 
“Him, because of whom all living entities are happy.” 

There is another explanation. It is not that there is an endeavor involved in 
concentrating on Him like yogis do: atma-bhutam samahitam means: atmana 
bhutah samahitah san yah svayam eva avirbhutah tam ity arthah, “He who 
exists by Himself and was being concentrated upon made an appearance of His 
own accord. She bore Him.” 

Baladeva Vidyabhiisana — 

“Devi, i.e. DevakI, who is high-minded ( devT = paratma ), sustained in her 
mind ( manastah = manasi ) the Purusa’s effulgence (paurusam dhama ) from 
Vasudeva’s mind ( tatah = vasudeva-manasah sakasat)...” and bore Him in her 
womb. This is to be understood. 

The effulgence was placed ( samahitam = arpitam ) by Vasudeva, the son of 
Sura, by means of scriptural initiation known as the sacred tradition of the 
descendants of Kanva (the sage who brought up Sakuntala) ( vaidha-dlksaya 
kanvamnaya-khyataya). Thus it is obvious that Hari is Vasudeva’s legitimate 
son. 

Srmatha Pandita — 



The word dhama (effulgence) is carried forward from sa bibhrat paurusam 
dhama (10.2.17): “She bore in her mind ( manastah = manasi ) Sri Krsna’s 
effulgence, in which the aspects are undeviating ( acyutamsam = acyutah 
askhalitah arhsah yatra tat ) and which was placed by means of trance 
(samahitam = samadhina arpitam ) by the son of Sura.” At first, Sri Krsna’s 
effulgence had appeared in his heart ( hrdaya ). Therefore it was placed in DevakI 
by samadhi by him from his heart. It is said: vasudevarh hareh sthanam, 
“Vasudeva, the place of Hari” (9.24.30). 

The point of the example “like the eastern direction bears the moon” is that the 
moon manifests in the sky: It is not that the eastern direction is the moon’s place 
of origin. 

Vijayadhvaja Tirtha — 

Tatah (after that) means “after the Lord’s entrance in Vasudeva.” The Lord 
makes the world auspicious by removing the Earth’s burden (jagan-mahgalam = 
jagan mahgalayati = bhu-bhara-haranena jagan mahgalarh karoti). The 
compound acyutamsam means: barer amsam, “an amsa of Hari.” This is 
indicative of [Visnu’s] black hair. 

Or else acyutamsam is an adjective of ananda-karam. As such it denotes the 
full moon: “its amsas (digits) have not decreased.” The gist is that DevakI bore 
the Lord in the sky of her heart ( hrdayakase ), not in the sky of her womb, just 
like the eastern direction bears the moon in the sky ( nabhastah = akase ) (the 
moon is full in the east). 

The sense of atma-bhutam is that He is Paramatma in DevakI. Or else He 
manifested in DevakI from the mind ( atma-bhutam = manasah abhivyaktam). 

Vallabhacarya — 

Someone might wonder: “Given that the Lord arrives this way, meaning He 
possesses Vasudeva and then enters DevakI, the Lord’s condition will be 
somewhat affected, whether as an increase or as a decrease.” With this in mind 
he says: acyutamsam, “He is Acyuta (He does not dwindle), and He is an amsa” 
(acyutamsa = acyutah ca asau arhsah ca). That compound (a karma-dharaya ) is 
an adjective, even if it is taken as a sasthT-tatpurusa (“an amsa of Acyuta”). 

Samahitam, means samyag ahitam (fully / properly placed). This denotes a 
manifestation by means of scriptural initiation ( vaidha-diksa ). The fact is, 
however, that in trance Vasudeva made DevakI full of bhava and then directly 
established effulgence ( tejah ) in her, only through the mind. There was no 
personal effort involved, and so the example of the eastern direction’s bearing 



the moon is given. 

DevT means devata-rupa (DevakI is a form of the Deity). This suggests her 
ability to receive the Lord’s effulgence and, moreover, in trance. 


10 . 2.19 

sa devakT sarva-jagan-nivasa- 
nivasa-bhuta nitaram na reje \ 
bhojendra-gehe ’gni-sikheva ruddha 
sarasvatTjnana-khale yatha satT ||\ 

meters: 

first three lines: upajati (11) 
fourth line: vamsa-stha-vilam 

sa —she; devakT —DevakT; sarva-jagat-nivasa —of He who is the abode of all 
the worlds; nivasa-bhuta —who is the abode; nitaram —completely; na reje —did 
not shine; bhoja-indra —of Kamsa; gehe —in a house; agni-sikha —the flame of a 
fire; iva —like; ruddha —covered (or confined); sarasvatT— SarasvatT (wisdom); 
jnana-khale —in a mischievous person as regards knowledge (i.e. in a scholar 
who does not share his knowledge); yatha —just as; satT— being (or virtuous). 

Srldhara SvamI— 

sarva-jagan-nivasa-nivasa-bhuta (satT api) sa devakT nitaram na reje, (kintu 
svayam eva anandam anvabhavat, yatah sa) bhojendra-gehe ruddha (anyaih na 
drsyate. ghatadisu ruddha) agni-sikha iva (tatha) satT sarasvatT jnana-khale 
(ruddha) yatha (anyesam anupakarinT na rajate, tadvat sa na reje). 

Visvanatha CakravartI— 

sarva-jagan-nivasa-nivasa-bhuta (satT api) sa devakT nitaram na reje (yatah 
sa grhe ruddha) agni-sikha iva bhojendra-gehe ruddha. jnana-khale (ruddha) 
sarasvatT (sarva-lokanupakarinT) satT yatha na rajate, tatha eva sa na reje). 

Although DevakI was the abode of He who is the abode of all the worlds, 
she was not fully resplendent because, like the enclosed flame of a fire or 
like wisdom in the mind of a person who keeps it to himself, she was 
confined in a house of the king of the Bhojas. 



Sridhara Svami — 


“Though DevakI was being the abode of Sri Hari, who is the abode of all the 
worlds ( sarva-jagan-nivasa-nivasa-bhuta = sarva-jagan-nivasasya srT-hareh 
nivasa-bhuta satT api ), she did not shine completely, in terms of delighting 
everyone ( nitaram = sarva-janahladakataya )—rather she experienced bliss only 
by herself—because, confined in a residence of Kaiiisa, she was not seen by 
others. Just as the flame of a candle ( agni-sikha = dipa- 

kalika ) that is confined in a clay pot and so on and just as resplendent ( satT = 
sobhamana ) sarasvatT (wisdom) that is confined in a cheat of knowledge (jhana- 
khale = jhana-vahcake ) do not benefit others and hence do not shine, so DevakI 
did not shine.” 

Visvanatha CakravartI — 

“Although DevakI was being the abode of Sri Hari, who is the abode of all the 
material worlds and of all the spiritual worlds ( sarva-jagat = prakrtaprakrta- 
sarva-jagat), she did not shine completely, in terms of delighting everyone 
(nitaram = sarva-janahladakataya )—rather she only delighted herself in the 
company of two or three other persons who were residing with her and who were 
part of her inner circle—because she was confined in Kamsa’s residence, like the 
flame of a fire.” Just as the flames of a fire that is confined to a house do not 
shed light on the city, rather they only illumine objects in that house, so DevakI 
dispelled the coldness, etc., of two or three people near her. The drift is this: Just 
like fire, being powerful, burns down the house of the person restraining it, so 
DevakI will burn Kamsa’s might. 

Just as sarasvatT that is confined in a cheat of knowledge (jhana-khale = 
jhana-vahcake) and that is not being beneficial to anyone ( satT = sarva- 
lokanupakarinT satT) does not shine and in time destroys the person restraining it, 
due to heaps of sinful reactions, so DevakI will even cause Karhsa’s demise on 
account of his offenses. 

Sanatana GosvamI — 

She is the abode of Sri Krsna, who is the support of the entire world (sarva- 
jagan-nivasa = sarva-jagatah asrayah srT-krsnah tasya). This means she has 
become the ultimate support ( nivasa-bhuta = paramasrayatvam prapta). In 
addition, she has descended as the mother of the primeval Lord. By virtue of her 
special good fortune in that sense, a suitability for being highly resplendent is 
stated. Nonetheless she was not resplendent (na reje = na asobhata ). 



Since flames of a fire do not experience personal happiness, he gives another 
example: the knowledge of Vedic scriptures ( sarasvatT = veda-sastra-rupa ) in a 
cheat of knowledge, meaning a person who does not reveal it to another. Such a 
person has his own happiness because Vedic knowledge automatically shines, by 
being virtuous ( satT = satitvena), in many ways even in a cheat of knowledge. 
There is no similitude of a cheat of knowledge in Kaiiisa in terms of being one 
who merely understands. The rest was expounded by Srldhara Svaml. 

There is another explanation. A cheat of knowledge is someone dedicated to 
scriptural knowledge for the sake of giving trouble to others: Just as eminent 
(satT = praptottama ) wisdom ( sarasvatT) somehow or other does not shine in 
such a person because of a fault at the core, so [DevakI did not shine in Kamsa’s 
prison]. 

There is a pun on bhojendra. “She was confined like the flames of a blazing 
fire that is covered by ashes and so on in the kitchen ( gehe = maha-nase) of the 
best of cooks (bhojendra),” by the derivation: “They enjoy, thus they are cooks” 
(bhojendra = bhojayanti iti bhojah sudah tesam indrah sresthah tasya). In this 
way, since no fault is conveyed here, another example is provided [with 
sarasvatT and so on]. 

There is another interpretation. Although confined to Kamsa’s property, she 
did not completely shine. Why? With a modulation of the voice (“DevakI did not 
shine though she was confined?”), the sense is: “Rather, indeed she completely 
shone,” because she is sarva-jagan-nivasa-nivasa-bhuta. This means she is fully 
under the control of the primeval Lord. “Just as the flames of a fire, though 
confined, shine, ...” But since there is not a constant luminosity in her, another 
example is given: “Just as words that are the form of scholarly knowledge 
(sarasvatT = panditya-rupa sarasvatT) which is the highest of all (satT = 
sarvottama) continually shines—by implying an outstanding cleverness and so 
forth—in someone who explains knowledge only with hints and the like (jhana- 
khale = jhanasya khale) (khale = sucake = sahketadina eva pratipadake), [so 
DevakI shone]. 

JTva GosvamT — 

By the etymology: gacchatTti jagat, “Jagat (the world) is so called because it 
moves” (Commentaries on Unadi-sutra 2.85), here everything impermanent 
(anitya-sarva) is stated with that word—although it only expresses sarva 
(everything)—because the word sarva, in sarva-jagan-nivasa-nivasa-bhuta, is 
read separately. Thus, everything beyond that is stated with the word sarva in 
that compound, therefore: She is the abode of Sri Krsna, who is the foundation 



(nivasa = asraya ) of everything permanent (sarva = nityasya sarvasya ) and of 
everything impermanent (jagad = anityasya ca sarvasya), since the sruti says: 
yasya bhasa. The gist is: Everything permanent and everything impermanent 
shines only due to having Sri Krsna as the foundation. DevakI has attained the 
state of being the foundation ( nivasa-bhuta = asrayatvam prapta ) of Him as 
well. A suitability for being highly resplendent as a delighter of all is stated that 
way. Though she is like that, she did not shine completely in terms of delighting 
everyone, rather she shone as one who delights only herself. Persons of her inner 
circle, such as Sri Vasudeva, were in her company. 

“Just as such a flame of a fire, as well as sarasvati (wisdom), does not shine 
completely, i.e. as delighters of everyone...” The sense is: Rather, they only 
shine in terms of having something or someone around them. Since these two (a 
flame and wisdom) automatically shine by their own blazing, they only gladden 
those in their inner circle. On the side of sarasvati, “someone around them” 
means someone who has a mind for that. The significance of agni-sikheva 
ruddha (confined like the flame of a fire) is that a powerful flame will even burn 
down the house it is in. And that kind of sarasvati (wisdom blocked in a cheat of 
knowledge) will destroy its own locus (that cheat) on account of sin (the sin of 
not revealing the truth). 

Krama-sandarbha — 

The pronoun sa (she) signifies: suddha-sattva-vrtd-rupatvena prasiddha, “she 
who is well-known as being the form of a function of transcendental existence.” 

Entering Kamsa’s house relates to the first example, the enclosed flames of a 
fire, but there is no connection with the second example inasmuch as knowledge 
never entered his mind. 

Srmatha Pandita — 

“Just as sarasvati (knowledge) abiding in—or else sarasvati that is being 
resplendent in ( satT = vartamana sobhamana va) —a cheat of knowledge, 
meaning one who deceives himself, shines, so DevakI did not exist for the sake 
of the happiness of the king of the Bhojas, but she shone nonetheless.” 

There is a similarity between Kamsa and a cheat of knowledge. It is 
exemplified in the first half of the next verse (she was illuminating his property). 

Brhat-krama-sandarbha — 


[The similarity between Kamsa and a cheat of knowledge is explained as 



follows:] Just as Sarasvatl, though resplendent (satT = sobhana api ) in a cheat of 
knowledge—a person who, after realizing some knowledge, does not put in in 
practice—does not exist for the sake of his happiness, so DevakI did not exist for 
the sake of Kamsa’s happiness. 

VTra-Raghava — 

“Being the abode of the Lord, who is the basis of the entire world ( sarva- 
jagan-nivasa-nivasa-bhuta satT = sarva-jagad-adhara-bhutasya srT-bhagavatah 
nivasa-bhuta satT), DevakI, by whom the topmost Purusa was borne (sa = dhrta- 
parama-purusa), did not exceedingly (nitaram = atitaram) shine in a dwelling 
of the king of the Bhojas—either Ugrasena or Kamsa—like the confined flames 
of a fire do not shine and like the faultless (satT = nirdusta ) [knowledge of the] 
Upanisads (sarasvatT = upanisad ) does not shine in a cheat of knowledge 
(someone who received knowledge from a guru but did not serve the guru).” 

Since she was pregnant with Paramatma, the example regarding the flame of a 
fire is said because of this statement in the sruti: tasyah sikhaya madhye 
paramatma vyavasthitah, “Paramatma is situated within that flame [in the 
middle of the heart]” ( Maha-narayana Upanisad 13.12) ( Narayana-sukta 14). 

Vijayadhvaja Tirtha — 

“She did not excessively (nitaram = atyantam ) shine, like true words (satT 
sarasvatT = satya-rupa vanT) in a cheat at dice do not shine,” that is to say: “like 
words of truth superseded by lies in a gambling house ( dyuta-khale - dyuta- 
rahga-sthale anrtena ruddha) do not shine.” (Vijayadhvaja Tirtha has the 
reading dyuta-khale instead of jhana-khale.) 

Siddhanta-pradTpa — 

“She is the form of the substratum of Him, the substratum of all in whom all 
universes abide ( sarva-jagan-nivasa- 

nivasa-bhuta = sarvani jaganti nivasanti yasmin tasya sarvadharasya nivasa- 
bhuta adhara-rupa). 

ANNOTATION 

The multiplicity of material universes is mentioned in SrTmad Bhagavatam 
(10.13.51; 10.14.11; 10.87.41; 11.16.39) and in Visnu Purana (2.7.27). 

Moreover, DevakI and Vasudeva were confined to Kamsa’s property 
(Bhagavatam 10.3.48), but they were not prisoners in a strict sense. The Hari- 



varhsa states: devakT ca grhe gupta pracchannair abhiraksita, svairam caratu 
visrabdha garbha-kale tu raksyatam, “[Kamsa said:] DevakT is concealed in her 
dwelling and guarded on all sides by clandestine guards. She is tranquil: Let her 
move freely, but when she becomes pregnant, she should be placed under 
surveillance” (Hari-varhsa 2.2.3). 


10.2.20 

tam vfksya kamsah prabhay ajitantaram 
virocayantfm bhavanam suci-smitam \ 
ahaisa me prana-haro harir guham 
dhruvam srito yan na pureyam TdrsT \ \ 

upajati (12) 

(indra-vamsa , 
vamsa-stha-vilam) 

tam —her; vfksya —after seeing; kamsah —Kamsa; prabhaya —because of her 
effulgence; ajita-antaram —in whose inside is Ajita; virocayantim —causing to 
shine; bhavanam —the residence; suci-smitam —whose smile is pure; aha —said 
[to himself]; esah —this; me —my; prana-harah —killer (“one who takes away 
life airs”); harih —Hari; guham —a secret place (or the heart); dhruvam 
—certainly; sritah —occupies; yat —because; na —was not; pura —previously; 
iyam —she; TdrsT —like this. 

kamsah tam ajitantaram prabhaya bhavanam virocayantTm suci-smitam 
vfksya (svam) aha (sma)—yad iyam TdrsT pura na (asTt, atah) esah harih me 
prana-harah guham dhruvam sritah. 

DevakI, whose smile is pure, was carrying Ajita inside her and 
illuminating the residence by her effulgence. Observing DevakI, Kamsa 
thought: “She was not like this before, so it must be that Hari, my killer, 
abides in her heart.” 

Srldhara SvamT — 


“Kamsa saw her. Ajita was in the middle of her womb ( ajitantaram = ajitah 
antara kuksi-madhye yasyah tam), and she was illuminating the dwelling by her 



effulgence (prabhaya bhavanam virocayantim)” 

“He who is illuminating is certainly the same Hari (eso harir dhruvam = esah 
virocamanah dhruvam harih eva ) because (yat = yasmat ) she was not like this 
before.” 

Visvanatha CakravartT — 

“Seeing her, in the middle of whose womb was Ajita ( ajitantaram = ajitah 
antare kuksi-madhye yasyah tam ); who was illuminating the dwelling by her 
effulgence; and whose smile is pure—her smile is a natural rise of bliss: it is not 
deceitful as if it were for cheating, a sense mentioned in the previous verse— 
Kamsa said to himself ( aha = sva-gatam aha): “This is a lion ( harih = sirhhah) 
for the elephant that I am (me = me matahgajasya ) because (yat = yasmat) she 
was not like this before.”” 

Sanatoria Gosvami — 

He directly saw her (vfksya = saksad drstva) on account of her effulgence. 
The details in this regard are mentioned in SrT Visnu Purana: 

na sehe devakim drasturh kascid apy atitejasa \ 
jajvalyamanam tam drstva manamsi ksobham ayayuh \ j 

“No one could gaze at DevakI because her radiance was intense. Everyone 
was moved by seeing how effulgent she was.” ( Visnu Purana 5.2.5) 

Her smile is pure ( suci = suddha): it is not deceitful as if it were for cheating, 
as mentioned before. 

“Hari occupies a hiding place—which is either the heart or the womb—in her 
consciousness (guham = sva-citte guham) (guham = hrdayam udararh va). As a 
pun: mad-bhayad gupta-sthanam asritah, “Out of fear of me He sought refuge in 
a secret place!” Alternatively: “The lion (harih = sirhhah) occupies a cave 
(guham = darim) for the sake of killing the snake that I am (me = mama 
nagasya hananartham).” 

Jiva Gosvami — 


(The commentary is the same as Brhad-vaisnava-tosani, with this addition:) 
Devakl’s smile is pure because it naturally manifests the bliss of the Lord. 



10.2.21 


kim adya tasmin karanTyam asu me 
yad artha-tantro na vihanti vikramam \ 
striyah svasur gurumatya vadho ’yam 
yasah sriyam hanty anukalam dyuh \ \ 

meters: 

first half: vamsa-sthavilam 
second half: irregular 

kim —what?; adya —now; tasmin —to him; karanTyam —should be done; asu 
—quickly; me —by me; yat —because; artha-tantrah —whose main thing is his 
purpose (i.e. who is only interested in his own benefit); na vihanti —does not 
destroy; vikramam —valor; striyah —a woman; svasuh —who is a sister; guru- 
maty ah —who is pregnant (“who has the guru”) (this is the play of Sarasvatl); 
vadhah —killing; ayam —He; yasah —renown; sriyam —prosperity; hand 
—destroys; anukalam —forthwith (“the time after”); dyuh —life span. 

adya asu me tasmin kim karanTyam, yad ayam artha-tantrah vikramam na 
vihanti ? striyah svasuh gurumatyah vadhah (mama) yasah sriyam dyuh (ca) 
anukalam hand. 

“Since He, acting in His own interest, will not withhold His prowess, what 
should I do to Him right now? Killing a woman who is a cousin and is 
pregnant immediately mars one’s renown, prosperity and life span. 

SrTdhara SvamT — 

Someone might wonder: “Is there no means of conciliation such as sama ?” 
No. Kamsa thinks: “He (ayam), whose main concern is the duty of the gods 
(artha-tantrah = deva-karya-pradhanah), does not hold back on His prowess.” 
This means: “He will be bold in killing me.” 

Alternatively: “In that case, she must be killed now.” After deciding in this 
way, he thinks (he checks himself): “Although acting in his own interest (artha- 
tantrah = artha-tantrah api), a man (ayam = puman ) does not bring his valor to 
an end.” The gist is: Valor would come to nil by killing a woman. That is exactly 
what he says in the second half of the verse (“Killing a woman who is a cousin 
and is...”). Gurumatyah means gurvinyah (pregnant). 


Visvanatha Cakravarti — 



Kamsa even thinks clearly. “Now ( asu = idanim), what should be done to 
Him, my enemy (tasmin = mad-vairini )? Should I kill Him, who is in her 
womb? No, because (yat = yasmat ) people who are dedicated to their own 
benefit ( artha-tantrah = lokah svartha-parah ) do not bring their valor to an end. 
If I kill Him now, my prowess, indicative of my valor, will be ruined. Therefore 
in a battle with Him, who will have taken birth, grown up and become a youth, 
whether I win or lose my valor will remain intact, but if I kill Him now as a 
fetus, what is the valor in that?” 

In the second half, Kamsa says there would not only be a loss of prowess but 
also a loss of moral ethics ( dharma ) and so on. Gurumatyah means gurvinyah 
(pregnant): “In this matter, my innate bad attitude has frozen only due to fear. 
Actually, the reason is that I have discernment.” It should be understood that 
Kamsa, within himself, conceived of the happiness of his ego in this way. 

Sanatoria Gosvami — 

Adya means adhuna (now), and in addition: asu (quickly). 

The sense of ay am vadhah (this murder) is: “This murder, whose purpose is to 
protect one’s body—or else: This murder, though done quickly—will destroy 
renown and so on for all time ( anukalam = sarva-kalam).” In terms of a 
prohibition of killing, the words striyah (a woman), svasuh (a sister), and 
gurumatyah (pregnant) are successively increasing in importance. In 
consideration of them, the terms yasah (renown), sriyam (prosperity), and ayuh 
(life span) are sequentially increasing in importance. The gist is: “What is the 
use of killing her?” 

Jiva Gosvami — 

In Srldhara Svaml’s commentary, it is to be understood that if a person puts an 
end to his own valor, still, murdering a woman [destroys a good reputation, 
prosperity, and a long life span]. 

“What should be done to Him on this very day ( adya = asmin eva ahani )— 
and in addition—right now ( asu = adhuna eva)?” Thus in the second half of the 
verse and in the next verse Kamsa conceives the happiness of his conceit within 
himself as follows: “My innate bad attitude has frozen only out of fear. But 
actually I am effecting this passivity only because of discernment.” 

(The rest of the commentary is the same as the last paragraph in Brhad- 
vaisnava-tosanT.) 


Baladeva Vidyabhusana — 



Anukalam means anuksanam, in other words: tat-ksanam eva (immediately). 


10.2.22 

sa esa jivan khalu sampareto 
vartetayo ’tyanta-nrsarhsitena \ 
dehe mrte tam manujah sapanti 
ganta tamo ’ndham tanu-manino dhruvam \ \ 

meters: 

first three lines: upajati (11) 
fourth line: indra-varhsa 

sah esah —that very person; jivan —while living; khalu —indeed; samparetah 
—is dead; varteta —abides (keeps living); yah —who; atyanta —excessively; 
nrsamsitena —by being cruel; dehe mrte —when a body is dead; tam —him; 
manujah —humans; sapanti —curse (scold); ganta —he will go; tamah andham 
—deep darkness (hell); tanu-maninah —of a person who conceives of his body 
[as himself]; dhruvam —certainly. 

yah atyanta-nrsarhsitena varteta, sah esah jivan (api) khalu samparetah, 
(yatah) manujah “(asya) tanu-maninah dehe mrte (sati, ayarh) tamah andham 
dhruvam ganta” (iti adi-durvakyaih) tam ( jivantam) sapanti (id). 

{ kimva: yah atyanta-nrsarhsitena varteta, sah esah jivan (api) khalu 
samparetah, (yatah) manujah tam sapanti. (asya) dehe mrte (sati, ayarh) tanu- 
maninah (janasya) tamah andham dhruvam ganta.} 

“A man who acts with excessive cruelty is as good as dead. Indeed, when 
the body of that person who identifies with his physique expires, people 
scold him: “He will certainly go to hell. , ’ , ’ 

Srldhara SvamT — 

“Moreover, this very person is dead even while living: With abusive words, 
people revile him (sapanti = durvakyaih dhik-kurvanti) who, while living ( tam = 
tam jivantam eva), abides with cruelty (nrsamsitena = krauryena). And when 
the body is dead, he goes to the hell of sinners (ganta tamo ’ndham tanu- 
maninah = sah ca papinah narakarh gacchad ).” 

Alternatively, Kamsa describes how they curse such a person: tanu-manino 



’sya dehe mrte ’yam dhruvam andham tamo gamisyati, “When the body of this 
person, who thinks he is his body, will be dead, he will certainly go to deep 
darkness.” 

Visvanatha CakravartT — 

In this verse Kamsa says: “If I were to kill a fetus, I would be reviled for the 
rest of my life.” Nrsamsitena means krauryena (with cruelty). Dehe mrte 
signifies dehe mrte sati (when the body is dead). The idea is: Although they 
feared him only when he was living, they revile him harshly and loudly ( sapanti 
= saksepam uccair akrosanti ): “Hey sinner, fall in the Kumbhipaka Hell.” 

The syntactical connection is: tanu-maninah bhogyam yad andham tamah tat 
dhruvam eva ganta, “What is enjoyable to a person who thinks highly of his or 
her body by hurting another living entity is a dark hell: He certainly goes there 
(ganta = gacchati ) ( tanu-maninah = prany-antara-himsaya sva-tanurh 
manayato lalayato janasya ).” 

Sanatoria GosvamT — 

Someone might think: “However many days one lives is a good thing.” Kamsa 
responds to that. By the pronoun tarn (that person), he makes one aware that 
such a person is cursed either face to face or shortly thereafter. Khalu (indeed) is 
used in the sense of either vitarka (conjecture) or niscaya (certainty). 
Nrsamsitena means hirhsaya (by hurting, killing). Manujah means sarve eva 
manusyah (all humans). The rest was explained by Srldhara Svaml. 

Alternatively, dehe mrte stands for dehe ’mrte sati, which means: dehe jfvaty 
api sati, “[They curse him] even while he is living.” Alternatively: dehe sati 
mrte ca sati, “both when there is a body and when there is a death.” 

JTva GosvamT — 

(Additions are underlined.) 

Someone might think: “However many days one lives is a good thing.” Kamsa 
responds to that. The significance of esah jivan (he. while livin g) and so on is 
this: “Although seen as one who is alive, he is already dead (samparetah = 
mrtah eva) owing to a similarity with being rejected by society .” 

Khalu (indeed) is used in the sense of vitarka (conjecture). Nrsamsitena 
means hirhsaya (by hurting, killing). Manujah means sarve eva manusyah (all 
humans). The rest was explained by Srldhara Svaml. In his commentary, tanu- 
maninah means papinah (of a sinner). The sense is that one becomes engrossed 



in sin simply by thinkin g of oneself as a material body . 

Or else, dehe mrte stands for: dehe ’mrte sati, which means: dehe jfvaty api 
sad, “[They curse him] even while he is living.” Alternatively: dehe sati mrte ca 
sati, “both when there is a body and when there is a death ( mrte = marane ).” 

Baladeva Vidyabhiisana — 

Kamsa says: “By killing a fetus, my life would become contemptible.” 
“People, afraid of one whose body is living by great cruelty characterized by 
killing that thing (another’s body or a fetus) ( atyanta-nrsamsitena = tad-dhatya 
laksanena atikrauryena), only mentally curse him, but when his body is dead: 
“Hey big sinner, fall down in the Kumbhlpaka Hell.” Therefore He should not be 
killed while He is in the womb but only when He will have become a youth. In 
that way my valor shall remain intact.” Kamsa thought that the suppression, 
though caused by fear, of his bad attitude was due to his discernment. 


10.2.23 

iti ghoratamad bhavat 
sannivrttah svayam prabhuh \ 
aste pratfksams taj-janma 
barer vairanubandha-krt \ \ 

iti —in this way (or it marks the end of the quotation); ghora-tamat —which is 
most dreadful; bhavat —from the intention (or from a deed); sarmivrttah 
—refrained; svayam —himself; prabhuh —master (or capable); aste —is (was); 
pratfksan —awaiting; tat-janma —His birth; hareh —toward Hari; vaira- 
anubandha-krt —he did the continuation of enmity. 

iti (vicarena, karhsah) svayam prabhuh ghoratamad bhavat sarmivrttah 
(san) taj-janma pratfksan hareh vairanubandha-krd aste (sma). 

In this way Kamsa, who had no master but himself, refrained from committing 
a most dreadful deed. He awaited Hari’s birth and maintained his animosity 
toward Him. 

Sanatoria Gosvami — 


“By considering in this manner (iti = evarh vicarena),” Kamsa completely 



desisted ( sannivrttah = samyan nivrttah ), by himself (svayam), from the 
intention,” or else from the endeavor (bhavat = abhiprayat cestitad va). It is not 
that he desisted because of someone’s advice and the like. 

This means he did not make any effort to induce a miscarriage, because: 
prabhuh, which means: tadrsa-vicare samarthah (he is able to cogitate in that 
manner). Alternatively: svayam prabhuh. The sense is: atmana eva na tu anya- 
sammatya prabhurh-manyah, “He thought himself capable only by himself, not 
by another’s opinion.” 

“Continuing his enmity (vairanubandha-krt = yad vairarh tasmin dvesah tasya 
anuvartanarh tarn karoti id tatha-bhiitah sari) of Hari—although He takes away 
unlimited faults such as enmity, or else although He takes everyone’s mind away 
on account of His qualities—he was ( aste = babhuva ) awaiting His birth.” The 
details of Kamsa’s continued hatred are in SrTHari-varhsa: 

masan vai puspa-masadm ganayantu mama striyah \ 
pariname tu garbhasya sesarh jhasyamahe vayam \ \ 

“[Kamsa said to his ministers:] Indeed, my women should count the months 
beginning from Devakl’s menses. At long last we’ll know it’s the end of the 
fetus.” (Hari-varhsa 2.2.4) 

Therefore in this regard it is also stated in Hari-varhsa: 

yad-artharh sapta te garbhah kamsena vinipatitah |[ 
tarn tu garbharh prayatnena raraksus tasya mantrinah \ 

“Kamsa’s ministers diligently watched over that fetus, for the sake of attaining 
whom Kamsa made those seven babies fall.” (Hari-varhsa 2.4.8-9) 

Jiva Gosvami — 

(Differences are underlined.) 

“By considering in this manner (id = evarh vicarena),” Kamsa completely 
checked (sannivrttah = samyan nivrttah) himself (svayam) from having that 
intention,” or else he completely refrained from the endeavor (bhavat = 
abhiprayat cestitad va). It is not that he stopped because of someone’s advice 
and the like. This means he did not make any effort to induce a miscarriage, 
because: prabhuh, which means: anya-nirapeksah ( he has no regard for anyone 
but himself ). 

Alternatively: svayam prabhuh. The sense is: atmana eva na tu anya- 



sammatya prabhurh-manyah, “He thought himself capable only by himself, but 
not by another’s opinion.” In reality, however, he was under the control of 
Paramatma . 

“Continuing his enmity ( vairanubandha-krt = yad vairarh dvesah tasya 
anuvartanarh tam karoti iti tatha-bhutah sari) of Hari— who is well known by 
that name since He takes away unlimited faults such as enmity, or else since He 
takes everyone’s mind away on account of His qualities. Although it was said : 
bhayat karhsah, “ Kariisa attained the Lord because of fearing Him ” 
(Bhagavatam 7.1.31), there is enmity instead of fear, since it is stated in that way 
here —, Kamsa kept awaiting (pratiksan aste = pratiksamanah babhuva) Hari’s 
birth.” 

In regard to Kamsa’s expectation of His birth, the details are in Sri Hari- 
varhsa, in a statement of Kamsa to his ministers: masan vai puspa-masadin ... 
(see above). Therefore, in this regard it is also stated in Hari-varhsa: yad-artharh 
sapta te garbhah... (see above). 

Baladeva Vidyabhiisana — 

Svayarh prabhuh signifies: abhimani upaya-jnah, “Kamsa was a conceited 
person, a contriver.” 

Vijayadhvaja Tirtha — 

Svayarh prabhuh means either: sva-manasa eva samarthah (he is capable with 
his own mind) or jhanitvabhimani (he has the conceit of being knowledgeable). 
Vairanubandha-krt means: nirantara-vaira-krt (he continuously showed 
enmity). In this way, Sukadeva implies that Kamsa’s main characteristic is hatred 
(i dvesa ). 

VTra-Rdghava — 

Svayarh prabhuh signifies: tam hanturh samartho ’pi (though he was able to 
kill her). 

Vallabhacarya — 

Svayarh prabhuh means: svayam eva prabhuh (he himself is the master), in 
other words he has no master but himself. 

Anvitartha-prakasika — 


The parasmaipada in pratiksan is poetic license. Moreover, aste (he is) stands 



for aste sma (he was). 


10 . 2.24 

asmah sarhvisarhs tisthan bhunjanah paryatan mahim \ 
cintayano hrsTkesam apasyat tan-mayam jagat \ \ 

asmah —while sitting; samvisan —while lying down; tisthan —while standing; 
bhunjanah —while eating; paryatan —while traveling (walking); mahim —on the 
Earth (or on land); cintayanah —while pondering; hrsTkesam —upon Hrslkesa 
(“the controller of the senses” ( hrsTka , Unadi-sutra 4.18); apasyat —he saw; tat- 
mayam —consisting of Him; jagat —the world. 

(sah) asmah samvisan tisthan bhunjanah mahim paryatan (ca) hrsTkesam 
cintayanah jagat tan-mayam apasyat. 

Contemplating upon Hrslkesa while sitting, lying down, standing, eating, 
and walking, Kamsa saw the world as imbued with Him. 

Srldhara SvamT — 

Samvisan means sayanah (while lying down). 

Visvanatha CakravartT — 

Sukadeva expounds Karhsa’s mental absorption, which was due to fear 
engendered by continuous enmity. Samvisan means sayanah (while lying down). 
Kamsa was thinking ( cintayanah = cintayan ) about Hrslkesa, meaning the Lord 
had become the object of all his senses ( hrsTkesam = sarvendriya-visayT- 
bhutam). 

Through prema, seeing the world as imbued with Him is conducive to great 
bliss, but through fear it engenders the greatest sorrow. The difference between a 
devotee’s and an enemy’s seeing the world as imbued with Him should be 
perceived in this manner. 

Sanatoria GosvamT — 

Kamsa was contemplating: ( cintayanah = cintayan = bhavayan ): “Now He 
will make His appearance and kill me.” The word hrsTkesam is used because of 
the manifestation, by a full-fledged quivering in the faculties of all the senses, of 



Hrslkesa’s presence. Although seeing the world as imbued with Hrslkesa is very 
difficult even for yogis to attain and is only fully effected by prema-bhaktas, 
nonetheless the philosophical conclusion is that, for them, such a visualization is 
full of great bliss, and for Kamsa it was full of sorrow. 

Baladeva Vidyabhiisana — 

“He saw the world as saturated with Him (jagat tan-mayam = jagat tat- 
pradhanam).” 

Vira-Raghava — 

Cintayanah stands for cintayamanah (while thinking, contemplating). 

Vallabhacdrya — 

The participles are described as conditions (sitting, lying down, standing) and 
actions (eating and walking). Kamsa was contemplating ( cintayanah ) upon 
Hrslkesa in all his conditions and activities. 

Anvitartha-prakasika — 

The omission of the affix m[uk] in cintayanah is poetic license. 


10 . 2.25 


brahma bhavas ca tatraitya munibhir naradadibhih \ 
devaih sanucaraih sakarh girbhir vrsanam aidayan || 

brahma —Brahma; bhavah —Siva; ca —and; tatra —there; etya —after arriving; 
munibhih —with great sages; narada-adibhih —beginning with Narada; devaih 
—with the gods; sa-anucaraih sakam —along with followers; girbhih —with 
words; vrsanam —the Lord (“He who is raining”); aidayan —they praised. 

brahma bhavah ca naradadibhih munibhih sanucaraih devaih (ca) sakarh 
tatra etya (bhavatah. te) girbhih vrsanam (sri-bhagavantam) aidayan. 

Brahma and Bhava arrived in Vasudeva’s dwelling accompanied with 
Narada and other sages and with the gods and their followers. They extolled 
the Lord, who rains Rasa, with the following invocations. 



Sridhara Svami — 


“With pleasing words ( girbhih = ramyabhih girbhih), they praised ( aidayan = 
tustuvuh ) Him who fulfills desires (vrsanam = kama-varsinam).” 

Visvanatha CakravartI — 

“They praised Him who rains the nectar of pastimes, in other words they 
praised the Krsna cloud ( vrsanam = lilamrta-varsinam = krsnambudam).” 

Brahma is like a big agriculturist whose field is the fourteen planetary 
systems. Siva is like a big peacock ( maha-mla-kantha ) who is delighting itself 
by dancing and whose straightened wings are resplendent ( ullasita-sadhu-paksa ) 
(or “by whom the devotees’ side is made to rejoice”). Narada and other sages are 
like longing cataka birds, whose lives (or whose water) (jivanam ) rest only in 
the Lord. The gods are like huge elephants enclosed by a forest fire in the form 
of Kamsa, Jarasandha, and others. 

The verb aidayan (they praised) stands for aidayata. It amount to saying 
tustuvuh (they praised). The plural is poetic license. 

Sanatana GosvamT — 

Tatra (there) means bandhanagare (in the place where DevakI and Vasudeva 
were confined). Sanaka and others are included by the word adi in naradadibhih 
because among them Sri Narada is first (adi) since he is the topmost devotee of 
the Lord. Or else naradadibhih is said because he came in front of everyone out 
of great joy: his special effort to make the Lord descend, as told in Sri Hari- 
varhsa (1.55), had become fruitful. Sanucaraih (with followers) means: 
gandharvadi-sahitaih (accompanied with Gandharvas and others). 

Aidayan (thay praised) stands for aidayata. Since even the dual could have 
been said, the plural is poetic license. Or else the plural is used with regard to a 
multiplicity, owing to an accompaniment by sages and so on: The manifold gods 
panegyrized, because the sages were faraway. Afterward, the sages extolled the 
Lord. 

JTva GosvamT — 

Tatra (there) means bandhanagare (in the place where DevakI and Vasudeva 
were confined). Sanaka and others are included by the word adi in naradadibhih 
because among them Sri Narada is first in terms of fully delighting in exclusive 



topmost bhakti and because he came in front of everyone out of great joy: his 
special effort to make the Lord descend, as told in SrT Hari-vamsa, had become 
fruitful. Sanucaraih (with followers) means: gandharvadi- 
sahitaih (accompanied with Gandharvas and others). 

Aidayan stands for aidayata. Since even the dual could have been said, the 
plural is poetic license. Or else the plural is valid. The explanation is this: (1) 
The instrumental case in munibhih has the sense of saha (accompaniment) 
because the sages and others were not predominant during the arrival since they 
arrived afterward. In the matter of praising, however, the doership refers to 
everyone simply due to a predominance on account of simultaneousness. At first 
Brahma and Siva, came. Then they were followed by the sages and so on. 
Subsequently, those two and the sages and others simultaneously praised the 
Lord, (2) There is also the use of the suffix [k]tva (meaning its replacement 
[l]ya[p] on account of the prefix a[ii], in etya), on account of the 
nonincompatibility of there being only one doer of the action of arriving (etya), 
since the sages are not the principal doers at first. 

Vira-Raghava — 

The verb aidayan means tustuvuh. The simple past tense is used after the 
verbal root Td (2A, 10U) (to praise), which ends with the suffix [n]i in a 
noncausative sense. The plural is used with the intent to include Narada and 
others. 

Vallabhacarya — 

Vrsanam means kama-varsinam. Other interpretations are: vrsarh nayati (He 
leads to the best) and dharmam nayati (He leads to dharma). 

Siddhanta-pradipa — 

“They praised (aidayan = tustuvuh) Him who rains the goals of human life 
(vrsanam = purusartha-varsinam).” The plural is due to Narada’s contribution. 

ANNOTATION 

The gods went to the place where DevakI was confined on Kamsa’s property 
and eulogized Krsna, who was within her. This praise by the gods is not related 
in other Puranas. The Hari-vamsa does not mention anything like it. The Visnu 
Purana (5.1-2) says the gods only praised DevakI. 

Moreover, the word vrsanam stands for either varsinam, varsanam, or 



vrsanam. It is to be explained as a peculiarity, with the suffix ana, much like the 
suffix abha[c] is applied after the verbal root vrs[u] (to rain) to make the word 
vrsabha ( Unadi-siitra 3.123) ( Nirukta 9.22) (instead of varsabha). The word 
vrsana is mot likely Sukadeva’s explanation of the term vrsnah in this famous 
Vedic text: 

ta varh vastiiny usmasi gamadhyai yatra gavo bhuri-srnga ayasah \ 
atraha tad urugayasya vrsnah paramam padam avabhati bhuri \ \ 

“We long to go to those locations of you two where the cows have great 
horns and are agile. In this place, one says: That supreme abode of Visnu, 
who is profusely praised, abundantly shines.” ( Rg-Veda 1.154.6) 

In this citation, vrsnah stands for vrsnasya. Yaska glosses vrsnah as: visnoh 
maha-gateh, “of Visnu, the great destination” ( Nirukta 2.6-7), since visnoh is 
part of the previous verse ( Rg-Veda 1.154.5). In his interpretation of this 
quotation, JIva GosvamI glosses vrsnah as: sarva-kama-dughasya (of He who 
fulfills all desires) (commentary on Brahma-samhita 5.5). This is similar to 
Srldhara SvamTs above explanation of vrsanam as kama-varsinam. Therefore, 
just as the nominal base krsna means karsana (He who attracts), as a Vedic 
irregularity, so vrsn in Rg-Veda and vrsana in this verse of Bhagavatam stand for 
varsana (He who rains). 


10.2.26 

satya-vratarh satya-pararh tri-satyarh 
satyasya yonirh nihitarh ca satye \ 
satyasya satyam rta-satya-netram 
satyatmakarh tvarh saranarh prapannah \ j 

(indra-vajra) 

satya-vratam —[You,] whose pledge comes true; satya-param —whose are 
dedicated to truth (or whose highest thing is honesty) (or who is beyond the five 
elements) (or who are the topmost aspect of the Absolute Truth) (and who are 
real and transcendental: satyam pararh dhTmahi, 1.1.1); tri-satyam —whose three 
are real; satyasya yonim —the cause of reality; nihitam —who abides; ca —and; 



satye —in the five elements (or in the real); satyasya satyam —the real of the real; 
rta-satya-netram —the guide of righteousness and truthfulness; satya-atmakam 
—whose nature is real (or whose body is real); tv dm —unto you; saranam 
prapannah —we have attained shelter. 

(bhagavanl vayam) tvam satya-vratam satya-param tri-satyam satyasya 
yonim satye nihitarh satyasya satyam rta-satya-netram satyatmakam saranam 
prapannah. 

“We take shelter of You. Your pledge is true: Honesty is most important 
to You. You are the Truth of the three Vedas. You are the cause of the five 
elements, and You abide in the real. You are absolutely real compared to 
what is materially real. You are the guide for speaking truthfully and 
pleasantly as well as for perceiving Paramatma. Your body is real. 

Sridhara SvamT — 

“His promise has come true.” Being thrilled this way, at first they only praise 
Him as being true. Satya-vratam means: satyam vratarh sahkalpah yasya tarn, 
“You, whose solemn vow is true.” Satya-param signifies: satyam pararh 
srestham prapti-sadhanam yasmin tarn, “You, in regard to whom the best thing 
is honesty,” in other words, “You the means of attaining whom is honesty.” 

Tri-satyam means: trisu api kalesu satyam, “You exist without change ( satyam 
= avyabhicarena vartamanam ) even in the three phases of Time”: before 
creation, during creation, and after universal dissolution. That is exactly what 
they say with satya-yonim: Earth, water, and fire as a group are designated with 
the word sat. Air and ether as a group are designated with the word tyat. Thus 
sat and tyat make the word satya, which denotes the five elements: “You are the 
cause (yonim = karanam) of the five elements,” because the sruti says: tat 
satyam ity acaksate, “They call it satya ” (TaittirTya Upanisad 2.6). Thus the fact 
that the Lord exists prior to creation is stated. 

Likewise, satye nihitam means: satye tasmin eva nihitam antaryamitaya 
sthitam, “In that same satya (the five elements), You abide as the inner 
controller.” Thus His realness even during the continuation of the world is stated. 
Similarly, satyasya satyam means: tasya eva satyasya satyam paramarthikam 
tarn, “You, the transcendental satya of that satya,” in other words “You are the 
form that remains even when the five elements are annihilated.” In that way, His 
realness, in terms of being the limit even at the time of universal dissolution, is 
shown. Thus His state of being tri-satyam is demonstrated (He is real in the three 
phases of Time). 



Then: rta-satya-netram. The word rtam denotes sunrtd vanT (truthful and 
pleasant speech) and satyam means sama-darsanam (seeing equally, or seeing 
the same), because the Lord will explain it in that way: satyam ca sama- 
darsanam anyac ca sunrtd vanT kavibhih parikirtita, “Satyam means sama- 
darsanam. The other, rtam, has been defined by the pandits as ‘truthful and 
pleasant words’” (Bhagavatam 11.19.37-38). The Lord is the leader (netram = 
nayana-sadhanam = netaram ) of rta and satya. It amounts to saying that the 
Lord is the impeller (pravartakam ) of rta and satya. Therefore in every way the 
Lord is satyatmakam (of the nature of the Absolute Truth). “O Lord, we have 
attained (prapannah = vayarh praptah ) shelter unto You.” 

Visvanatha CakravartT — 

“Only You are a real entity (yastavarh vastu ) in this material world, which is 
insubstantial (avastava). You are understood by devotees, not by others.” The 
meaning of the praise is seen in this manner. They say: “Only You are worthy of 
being taken shelter of, because of Your sole dedication to protecting Your 
devotees and because You are eternally real ( nitya-satya ).” 

Satya-vratam means: satyam vratam yasya tarn, “You whose vow is true,” due 
to His statement: 


sakrd eva prapanno yas tavasmiti cayacate \ 
abhayam sarvada tasmai dadamy etad vratam mama \ \ 

“I bestow constant fearlessness to anyone who, even just once, surrenders, 
and beseeches Me by saying: "I am Yours.” This is My pledge.” ( Ramayana , 
yuddha-kanda 12.20) 

“Nor are You impermanent and noneminent like another devata who protects 
his devotees.” They express this with satya-param, which means: satyah sarva- 
kala-desa-vartT parah sresthah ca tarn, “You, who abide throughout all time and 
space and who are the best.” 

There is another interpretation owing to this statement in udyama-parva: 

satye pratisthitah krsnah satyam atra pratisthitam \ 
satyat satyo ca govindas tasmat satyo ’pi namatah \ ] 


“Krsna abides in truth, and truth abides in Him. Govinda is truer than 
truth, therefore He is also called Satya.” ( Mahabharata , Udyoga-parva 68.12) 



Thus satya-param means: satyarh satya-namanam pararh paramesvaram, 
“You are God, named Satya.” 

Then, with tri-satyam they say: “Your intelligence, power, etc., as well are the 
Absolute Truth.” Tri-satyam means: tisrah jhana- 

bala-kriya-saktayah satyah yasya tam, “You whose three potencies, jhana, bala, 
and kriya, are real,” on account of this verse in the sruti: 

na tasya karyam karanam ca vidyate 
na tat-samas cabbyadhikas ca drsyate \ 
parasya saktir vividhaiva sruyate 
svabhavikTjhana-bala-kriya ca || 

“He has no duty to perform. He has no senses. No one is seen to be either 
equal to or superior to Him. It is heard that His transcendental potency, 
inherent in Him, is diverse: jnana-sakti, bala-sakti, and kriya-sakti.” 

(Svetasvatara Upanisad 6.8) 

Next they say: “Your arhsas too are real.” Satyasya yonim means: “You who 
are the source, i.e. the Avatar! (yonim = udgama- 

sthanam = avatarinam), of a multitude of Avataras, such as Matsya and Kurma.” 

Then they say: “Your abode as well is eternal.” Satye nihitam means: satye 
mathura-vaikunthadi-loke nihitam sannihitam sthitam, “You who are in the real, 
meaning in abodes such as Mathura and Vaikuntha.” 

With satyasya satyam (the real of the real), which is like saying sarasya sarah 
(the essence of the essence), they say: samasta-cid-vastu-saras tvam eva, “Only 
You are the essence of all transcendental things.” Another rendering of satyasya 
satyam is as follows. Just as it is said: caksusas caksur uta srotrasya srotram, 
“He is the eye of the eye, the ear of the ear” (Brhad-aranyaka Upanisad 4.4.18) 
(Kena Upanisad 1.2), similarly He is satyasya satyam, in other words: satyasya 
yat-kihcit-kala-vartino mayika-prapahcasya prakasakatvat satyam sarva-kala- 
vartinam, “You are the real which abides for all time (satyam = sarva-kala- 
vartinam ) of the real which abides for some time (satyasya = yat-kihcit-kala- 
vartinah), since He manifests the material world, which is illusory.” A sruti 
scripture made authoritative by virtue of being quoted by Madhva in a 
commentary of his states: satyam by evedarh visvam asrjata, “He created this 
world, which is real (materially real).” 

Rta is a vocative. The sense is: nitya-satya-svarupa, “O You whose nature is 
eternal and real.” 



In the compound satya-netram, the eye ( netram ) denotes all the senses, as a 
partial indication. Thus satya-netram means: “You whose senses are real.” 

Satyatmakam signifies: satyah atma srT-vigrahah yasya tam, “You whose 
body is the Absolute Truth.” (In this interpretation, the syllable ka is left out of 
the analysis since it is the suffix ka[p], a bahuvrfhi marker.) 

Sanatana Gosvami — 

Concerning satya-vratam (You whose vow is true) (in Sridhara SvamTs 
commentary): Whatever there is about Him, even a solemn vow ( sahkalpa ), that 
is true, not to mention a promise, thus His descent here is fitting. 

The gist of satya-param (You in regard to whom the highest thing is to be 
true) is: “For that reason, even Mother Earth attained You by truly crying.” 

With tri-satyam they say: “It is not that Your appearance now at Dvapara 
yuga’s end, the doorway to Kali yuga, does not occur.” This epithet is elucidated 
with the three adjectives satyasya yonim, satye nihitam and satyasya satyam. 
The words satyasya satyam should be recited in such a way that there is no 
phonetic combination with rta, in consideration of the meter. (In the third line, 
there should be a pause between “satyasya satyam” and “rta-satya-netram”, 
although the sandhi does not allow it.) 

They say rta-satya-netram with this idea: “He did us a huge favor.” Rta-satya- 
netram means: “You, the impeller ( netram = pravartakam) of rtam and satyam .” 
Alternatively: “the revealer of rtam and satyam unto the eyes ( netram = caksuh- 
prakasakam).” Satyam means sama-darsanam, in other words samataya jhanam 
(knowledge in terms of sameness), that is to say the knowledge that every soul is 
an arhsa of the Lord. Or else sama-darsanam means perceiving the Lord with 
sameness everywhere, as Paramatma. Another interpretation is: maya laksmya 
saha vartate iti samah bhagavan tasya darsanam, “seeing the Lord, who is 
called sa-ma by the derivation ‘He exists with Laksml.’” The sense is: “Our 
extolling You and our knowledge of You are set in motion only by You, by Your 
mercy.” Thus their praise and their knowledge had already been offered (was 
already known to the Lord). The rest was expounded by Sridhara Svaml. 

There is another interpretation. The word vrata is indicative of the following 
verse: sakrd eva prapannoyas... (see above) ( Ramayana ). Therefore the drift of 
satya-vratam is this: “Your Descent for the sake of bestowing fearlessness to 
Your devotees such as the Yadavas is fitting.” And that is because He is satya- 
param (real and transcendental), which signifies that He is devoid of unrealness 
(mithyatvam) at all times in every way. Thus, He is tri-satyam. 

“What is totally good for everyone occurs only by Your grace.” They express 
that idea with rta-satya-netram: rtena sunrtaya vanya satyam prema, “[You who 



impel, i.e. inspire,] love with true and pleasing words.” The sense is: “Even our 
love, whose object is our praise of You, only occurs from You.” 

Someone might argue: “How can it be said that He who has entered Devakl’s 
womb is the source of satya ?” In response they say satyatmakam. This means: 
satyah vikara-rahitah atma srT-murtih yasya tam, “You whose glorious body is 
real, meaning it has no material transformation.” Or else satyatmakam means: 
satyam avyabhicari atmanam jivanam api kam sukharh yasmat tam, “You 
because of whom even the happiness of all the souls is true, unwavering.” Thus, 
although He entered Devakl’s womb out of affection for His devotees there is no 
unhappiness in abiding in a womb and so on, unlike in the case of jivas. The rest 
of the interpretation is the same. 

Jiva Gosvami — 

In satya-vratam (You whose vow is true), vratam means pratisrutam 
(promise). Whatever solemn vow ( sahkalpa ) there is comes true, not to mention 
a vow in the form of a promise, therefore this Descent of His here is fitting. 
Consequently He is satya-param. “Being honest is dearer to You than only being 
one whose promise comes true. 

Additionally, honesty becomes the best if, knowing Your affection, it is put in 
practice.” It is the best in the sense that it is the means to attain Him. Srldhara 
SvamI explained it that way. The idea is: “Therefore even Mother Earth attained 
You by truly crying.” “And that attribute (having a liking for being true) is 
especially suitable in Your case. You are maha-satya.” They express this with 
tri-satyam. The drift is: “Therefore this Descent of Yours, which includes the 
first part of Kali yuga though You are Tri-yuga, is not inappropriate.” 

The term tri-satyam is elucidated with the three adjectives satyasya yonim, 
satye nihitam and satyasya satyam. Regarding satyasya satyam, the last syllable 
is perceived as heavy (guru) because of an interruption in the time of 
pronunciation by not making the phonetical combination with rta, or else by a 
prolongation (pluta ) of the song along with a modulation of the voice as if it 
were at the end of a line. It should read in that way in conformity with the meter. 

Thus, being satya-vrata and being tri-satya are amazing. That is what they say 
with rta-satya-netram, which means: satya priya caya vak sa siinrta sa eva rtam 
samam avyabhicari yaj jhanam tat satyam tayoh api pravartakam prakasakam 
ca, “You, the impeller and the revealer of rta, true and pleasant words, and satya, 
unwavering knowledge.” Hence the notion that He is unwavering as regards two 
attributes of those two, speech and intellect, more or less comes to mind, as does 
the idea that He is also tri-satyam as the ultimate basis of those two in their 



forms pertaining to the Vedas. 

Then they say: “Only by Your grace do we know You and praise You,” thus 
yet another favor is implied. The rest was explained by Srldhara Svaml. In his 
commentary, this is to be understood: “the fact that the Lord exists prior to 
creation” is a specific mention of the past, “His realness during the existence of 
the world” signifies the present, and “His realness in terms of being the limit 
even at the time of universal dissolution” denotes the future. [The epithet tri- 
satyam is thus explained.] 

There is another interpretation. The word vrata is indicative of the following 
verse: sakrd eva prapanno yas... (see above) ( Ramayana ). The gist of satya- 
vratam is: “Your descent for the sake of bestowing fearlessness to Your devotees 
such as the Yadavas is appropriate,” because He is satya-param, meaning 
satyasya param (beyond the five elements), which signifies that He is devoid of 
unrealness at all times in every way ( satyasya param = sada sarvatha mithya- 
rahitam ). 

Therefore He is tri-satyam. And that is because He is satyasya yonim and so 
on. Satyasya yonim means: vyavaharika-satyasya prapancasya yonim, “You, the 
source of the material world, which is real in a relative sense.” 

Someone might object: “How can it be said that He who has entered Devakl’s 
womb is satya-yoni and so on?” In that regard they say: “Your glorious body is 
eternal, without a transformation {satyatmakam = satyah vikdra-rahitah atma 
srT-murtih yasya tam ).” The rest of the interpretation is the same. 

Baladeva Vidyabhiisana — 

In this verse they express this much: Since He is dedicated to protecting His 
devotees and since He has the topmost position, He should be taken shelter of. 
The syntactical connection is: bhagavan, tvarh vayam saranam prapannah, “O 
Lord, we take shelter of You.” What is He like? Satya-vratam means: satyam 
abadhitam tv asrita-trana-ruparh vratarh yasya tam, “You whose promise, in the 
form of protecting those who are surrendered, is not broken,” from Your 
statement: kaunteya pratijanfhi na me bhaktah pranasyati, “O son of KuntI, 
swear it (in My name): “My devotee does not perish”” ( Bhagavad-gTta 9.31). 

Satya-param signifies: satyebhyo jiva-pradhana-kalebhyah param srestham, 
“You are superior to the souls, Pradhana, and Time.” Tri-satyam means “He who 
has the three satyas: jnana-sakti, bala-sakti and kriya-sakti.” Satyasya yonim 
means visvasya karanam (the cause of the world), because of this scriptural text: 
yathatathyato ’rthan vyadadhat, “He created things in conformity with reality” 
(Isopanisad 8) (quoted in Prameya-ratnavalT 3.1), and because of this verse: 



brahma satyam tapah satyam satyam caiva prajapadh \ 
satyad bhutani jatani satyam bhutam ayarh jagat || 

“Brahman is real. Tapas (meditation) is real. Satyam is Prajapati. Beings 
originate from the Absolute Truth, therefore this world is satya (real in the 
sense that its ultimate cause is real).” 

Satye nihitam means: satye parama-vyomni tad-upari srT-gokuladau ca 
nihitam sthitam, “You are located in abodes such as Sri Gokula, which are above 
satya, the spiritual sky.” 

Satyasya satyam means: jivatma-vrndasya satyam tad-apeksaya api atisatyam, 
“You are more real than the souls are real,” on account of the statement: prana 
vai satyam tesam eva satyam, “The pranas are real. It is the reality of them” 
(Brhad-aranyaka Upanisad 2.1.20; 2.3.6). This means He is the most real 

( parama-satya ) because He has no scent of a transformation that is the form of 
the development of the shrunk consciousness of the jTvas. 

Srmatha Pandita — 

Satya-vratam signifies satya-sahkalpam (You, whose resolve comes true). 
Satya-param means: satyam brahma tasmad api par am, “You are even superior 
to Brahman.” Tri-satyam means: “You, in whom there are three satyas ”: His 
body, His pastimes, and His abodes, because: satyasya yonim, which means: 
satyasya utpatti-sthanam (You are the source of the real). 

“We surrender to You, Sri Krsna, who are continuously favorable to a real 
sadhu of this world, who, in a devotee, are the guide of prema, which is even 
harder to get than liberation, and whose happiness directed at Your entourage is 
constant.” ( nihitam ca satye satyasya satyam rta-satya-netram = nihitam ca 
satye saty asya saty amrta- 

satya-netram ) (nihitam ca satye saty asya = asya lokasya satye sad nihitam 
nitaram hitam anukulam ) (saty amrta-satya-netram = sad bhakte amrtat moksad 
api satyam durlabham yat prema tasya netrarh netaram ) ( satyatma-kam = 
satyam nirantaram atmasu atmiyesu parijanesu karh sukharh yasya tvarh srT- 
krsnam ) 

Madhvacarya — 

It is said in Tantra-bhagavata : 


sac-chabda uttamam bruyad anandantid vai vadet 



yeti jhanarh samuddistarh purnananda-drsis tatah \ \ 
satya-sabdoditarh tadrg-ruparh nityarhyato hareh \ 
satya-vratas tato visnuh sad-bhuta-trayam ucyate \ \ 
tyatfi tad-anyat samuddistarh tat-paratvat tu tat-parah \ 
veda-mukhyartha-rupatvat tri-satyo bhagavan harih | [ 
satyasya cottamananda-jhana-datrtvatah sada \ 
satyasya satyo bhagavan satya-stho jagati sthitah || 
jagan-netrtvatah satya-neta visnuh prakirtitah \ 
attrtvac ca tadadanat satyattyecocyate vibhuh \ \ 

“The word sat expresses the highest. It can signify anandanti (they are 
blissful). Seeing the complete bliss is called jhana. Since Hari’s body, which 
is of that sort and is eternal, is stated with the word satya, Visnu is Satya- 
vrata. A triad that is real is stated. Tyam is pointed out as other than That 
(Brahman). He is tat-parah because of being superior to That. Lord Hari is 
Tri-satya because He is a form that is the main meaning of the Vedas. The 
Lord is the reality of the real (satyasya satya) on account of giving topmost 
knowledge and bliss to the real (the jlvas). He is situated in the world, thus 
He is Satya-stha. Visnu is famous as Satya-neta because he leads the world. 
He is said to be Vibhu because He pervades.” 

Vijayadhvaja Tirtha — 

Satya-vratam means: yathartha-kathanam satyam tad eva vratam niyamah 
yasya sah tatha tam, “You, whose principle is truthful speech.” Satya-param 
means “You, who are beyond the five elements.” Tri-satyam means: trayanam 
vedanam satyah tam, “You, the Truth of the three Vedas,” insofar as the three 
Vedas are real and are the primary meaning of the word tri. Alternatively, tri- 
satyam signifies: trisu lokesu satyam (You are the real in the three worlds). The 
sense is that He does not perish when the three worlds are annihilated. 

Satyasya yonim means either “the primary cause (yonim = mula-karanam ) of 
the material world ( satyasya = prapahcasya )” or “the originator (yonim = 
utpadakam ) of Mukhya-prana (the universal life force) (satyasya = mukhya- 
pranasya).” The sruti says: atmano esa prano jayate, “Mukhya-prana originates 
from the Soul” (Prasna Upanisad 3.3). Satye nihitam means: mukhya-prane 
sannihitam, “You are present in Mukhya-prana.” 


VTra-Raghava — 



They praise the Lord from here to the end of the chapter. Satya-vratam means 
satya-sarikalpam (You, whose resolve comes true). Satya-param signifies: cid- 
acid-atmakam jagat satyarh tatah param, “You, who are superior to the world, 
which is of the nature of consciousness and inertness and which is real.” Tri- 
satyam means: prakrti-purusa-kalah satyah yasya tarn, “You, whose Prakrti, 
Purusa, and Time are real.” The sense is: prakrti-purusa-kala-sarTrakam (You 
for whom Prakrti, Purusa, and Time are bodies). 

Satyasya yonim means: satyasya cid-acid-atmaka-prapahcasya yonim 
karanam, “the cause of the material world, which is of the nature of 
consciousness and inertness.” Satye nihitam is construed as: satye nirvikare pare 
vyomni nihitam adhitisthantam, “You who are abiding, i.e. ruling, in Vaikuntha, 
which is real, i.e. changeless.” The suffix [k]ta in nihitam is in the active voice. 

Satyasya satyam means: jivebhyo ’pi satyam, “You are even more real than the 
souls,” since even the attributes are changeless. The sruti says: prana vai satyam 
tesam eva satyam ( Brhad-aranyaka Upanisad 2.1.20; 2.3.6), and: nityo 

nityanam cetanas cetananam, “the unique, eternal one among eternal beings; the 
consciousness of conscious beings” ( Svetasvatara Upanisad 6.13) ( Katha 
Upanisad 2.2.13): Satyasya satyam denotes Paramatma: He is changeless 
(satyam = nirvikaram), because, as compared to living beings, pointed out with 
the word prana in that passage, there is no shrinkage of consciousness and so on. 

By the usage of the word anrta in the sense of nonvirtuous actions, rta-satya- 
netram denotes: rtarh puny am anustheyam karma satyam ucyamana-dharmah 
tayoh netaram, “You, the leader of rta (righteousness), that is pious actions that 
ought to be done, and of satya (truthfulness), meaning dharma which is being 
said (as this praise).” Further, satyatmakam portends: svarupena api nirvikaram, 
“You are changeless by nature.” 

Vallabhacdrya — 

“We surrender to You, whose vow is true ( satya- 
vratam = satyam eva vratam yasya).” The Lord’s vows are explained by 
statements such as: kaunteya pratijanThi (Bhagavad-gTta 9.31) and: sadhavo 
hrdayam mahyam, “The sadhus are My heart” (Bhagavatam 9.4.68). 

Only the Lord, the soul of Time ( kalatma , the foundation of Time), is the 
cause (yonim = karanam) of the world (satyasya). He does not only originate the 
world, He also protects it. That is what he says: “You are in the world,” meaning 
“ You are a constant protector in the world” (nihitam ca satye = satye nihitam = 
satye nitaram raksakah). He protects while He Himself is in the world: Such is 
the comprehensive meaning of the term nihita. 



Satyasya satyam is said in the sense of: purnasya purnam, “He is the fullness 
of the fullness” ( Brhad-aranyaka Upanisad 5.1). 

Having described kriya-sakti as real, with rta-satya-netram he describes 
jhana-sakti as real: Rta is sunrta vara. The Vedas expound the truth. Therefore: 
rta-satye netre prapake yasya, “You, the means of attaining whom are both 
honest and pleasant speech and the truth.” 

Satyatmakam means: satyam eva atma svarupam yasya, “You whose identity 
is real.” The suffix ka is used in the sense of svartha (without a change in 
meaning). Alternatively: satyam atma kam sukham ca yasya, “You whose 
happiness and body are real.” The Lord is the form of sat-cid-ananda. Even cit 
(consciousness) and ananda (bliss) are the form of satya (real). It is said in that 
way. 

Siddhanta-pradTpa — 

Worshiping the Lord was done on the shore of the Milk Ocean. All the 
bhajana was made real by the Lord by bestowing the result of that. Being 
delighted this way, they merely praise Him as being real. Satya-vratam means: 
“You to whom bhajana (worshipful service) ( vratam = bhajanam yasya) offered 
by persons like us is real.” Satya-param signifies: “You because of whom the 
result of bhajana (param = bhajana-phalam yasmat) is real.” 

Tri-satyam means: “He because of whom the three, i.e. the devotees, bhajana, 
and the result of that, are real.” The resultant meaning is: “You who have arrived 
in Devakl’s womb on account of our bhajana demonstrate that bhajana and the 
result of bhajana are real. In addition, the fact that we are real devotees is also 
shown.” 

“He is always situated ( nihitam = sarvada sthitam) in the spiritual world 
(satye = aprakrte loke)” Its eternality is demonstrated. The sense is “from which 
You have come.” That will become clear with the statement: darsayamasa lokam 
svarh gopanam tamasah param, “He showed His own world, which is beyond 
Prakrti, to the cowherds” ( Bhagavatam 10.28.14). 

What is the use of saying much? “You are the form of the topmost realness 
(satyam = parama-satta-rupam ) of all that is real ( satyasya = satyasya 
sarvasya), i.e. Prakrti, Purusa, Time, and so on, which are useful for Your 
pastimes.” 

ANNOTATION 

This verse is a mine of meanings. It is classed as paramottama-kavya (most 



excellent poetry). The ornament of sound called punar- 

uktavad-abhasa (a semblance of a repetition) is prominent: satya and vrata as 
one unit, as well as the words satyasya and yoni, satyasya and satya, rta and 
satya, and satya and atma, are used with different meanings although in one 
sense they are synonymous: 

The word, satya and vrata mean 'vow 5 , by the definition: satyarin ca sapathe 
tathye krte tadvati vacya-vat, tapolokat pare satyah, “Satyam means vow, truth, 
Krta yuga, true words, and Satyaloka” ( Visva-kosa, ya-dvikam 42-43). 

The words rtam, satyam, and yoni are synonyms of water ( Nighantu 1.12). 
In addition, kam means water, by the definition: sukha-sTrsa-jalesu kam, “In the 
neuter gender, ka means happiness, head, and water” ( MedinT-kosa ). As a pun, 
satyasya yonim (the source of water) denotes Garbhodaka-sayl Visnu, who filled 
half the universe with the water of His perspiration. Additionally, satye nihitam 
(He is present in water) is indicative of the following statement: yo ’psu tisthann 
adbhyo ’ntarah, yam apo na viduh, yasyapah sariram, yo ’po ’ntaro yamayati, 
esa ta atmantaryamy amrtah, “He who abides in water, who is inside water, 
whom water does not know, and whose body is water, is your inner controller: 
He is immortal, He controls water from within” ( Brhad-aranyaka Upanisad 
3.7.4). In that sense it is a look back at vrsanam (He who rains), in the previous 
verse (10.2.25). The Lord is Rasa. As a double meaning, satyatmakam means 
He is of the nature ( atmaka ) of water (satya): rasa (taste): raso ’ham apsu, “I 
am taste in water” ( Bhagavad-gita 7.8). Another meaning of satyatma-kam 
is: “He the water (kam) related to whose body (atma) is real (satya).” This 
connotes caranamrta. 

Elsewhere Sridhara SvamI glosses rtam as satyam (Bhavartha-dTpika 8.1.12). 
The definition is: satyam tathyam rtam samyak, “Satyam, tathyam, rtam and 
samyak [are synonymous and mean truth, or true words]” (Amara-kosa 1.7.22). 

Satyam means atma (soul): tat satyam sa atma tat tv am asi svetaketo, “That 
Truth is the soul. You are That, Svetaketu” (Chandogya Upanisad 6.8.7). In that 
sense, satyasya satyam means: “He is Paramatma,” lit. the Soul of the soul: 
krsnam enam avehi tvam atmanam akhilatmanam, “Understand that Krsna is the 
Soul of all souls” (Bhagavatam 10.14.55). 


10.2.27 

ekayano ’sau dvi-phalas tri-mulas 



catu-rasah panca-vidhah sad-atma \ 
sapta-tvag asta-vitapo navakso 
dasa-cchadT dvi-khago hy adi-vrksah | ] 
upajati (11) 

(with irregularities) 

eka-ayanah —whose shelter is the one; asau —that [tree]; dvi-phalah —which 
has two fruits; tri-mulah —which has three roots; catuh-rasah —which has four 
saps; panca-vidhah —which is fivefold; sat-atma —which has six natures; sapta- 
tvak —whose bark is seven; asta-vitapah —which has eight branches; nava-aksah 
—which has nine holes; dasa-chadi —which has ten leaves ( chada ); dvi-kha-gah 
—in which there are two birds (“that which goes in the sky”); hi —indeed (or a 
verse filler); adi-vrksah —the primeval tree. 

asau (prapahcah) adi-vrksah (dvabhyam) ekayanah dvi-phalah tri-mulah 
catu-rasah panca-vidhah sad-atma sapta-tvag asta-vitapah navaksah dasa- 
cchadT dvi-khagah hi (bhavati). 

Baladeva Vidyabhusana— 

asau (prapahcah) adi-vrksah ekayanah dvi-phalah tri-mulah catu-rasah 
panca-vidhah sad-atma sapta-tvag asta-vitapah navaksah dasa-cchadT dvi- 
khagah (yam asritah, vayarh tarn tvam saranam prapannah). 


Vijayadhvaja TIrtha— 

(yatra) asau (prapahcah) adi-vrksah ekayanah dvi-phalah tri-mulah catii- 
rasah panca-vidhah sad-atma sapta-tvag asta-vitapah navaksah dasa-cchadT 
dvi-khagah (sthitah). 

“The material world is the primordial tree. It has one foundation. It has 
two fruits. It has three roots. It has four kinds of sap. It is fivefold. Its 
nature is sixfold. Its bark has seven layers. It has eight branches. It has nine 
apertures. It has ten leaves. Two birds nest in that tree. 

SrTdhara SvamT — 

The Lord might say: “You are controllers of the world like I am. Why are you 
taking shelter of Me?” Here they describe the duality that is the material world in 
the form of a tree, in order to express this: “O Lord, that should never be said. 
You are the sole controller of everything because You are the fundamental cause 
of all creation. We, however, have exclusively taken shelter of You. Duality—in 



the form of the world and so on—which encompasses everything, is not separate 
from You.” 

“The material world ( asau = asau prapancah ) is the primeval tree,” by the 
derivation: vrscyate iti vrksah, “A tree is so called because it is cut down.” That 
tree is the form of the body of the whole ( samasti ) and of the parts ( vyasti ). 

What is the tree like? Its foundation is one: Prakrti ( ekayanah = eka prakrtih 
ayanam asrayah yasya sah ). It has two fruits: happiness and unhappiness. It has 
three roots: the three modes of material nature. It has four saps: dharma (moral 
duty), artha (wealth; economic development), kama (the fulfilment of material 
desires), and moksa (liberation). Its means of knowing are the five senses 
( pahca-vidhah = pahcendriyani vidhah jhana-prakarah yasya sah). It has six 
natures: either the six waves or the six kosas ( sad-atma = sad-urmayah kosah va 
atmanah svabhavah yasya sah). Its barks are the seven essential components of a 
body ( sapta-tvak = sapta dhatavah tvacah yasya). It has eight branches, i.e. 
extensions ( asta-vitapah = astau vitapah sakha vistara yasya sah): the five 
elements, mind, intelligence, and ego. Its nine holes are the nine doors (eyes, 
mouth, nostrils, etc.) ( navaksah = nava dvarani aksah chidrani yasya sah). It has 
ten leaves, i.e. the ten life airs ( dasa-cchadT = dasa pranah chadah patrani 
vidyante yasya sah). There are two birds in it: a soul and God ( dvi-khagah = 
dvau jivesvarau khagau yasmin sah). 

Visvanatha Cakravarti — 

The Lord might say: “If only I, characterized by a body, senses, an abode and 
so on, am satya (real), how is it that the world is asatya (unreal from the 
transcendental point of view)?” They respond: “Though the world is satya, it is 
cut to pieces by Time. You, however, are not destroyed by Time.” 

The syntactical connection is: asau prapancah adi-vrksah bhavati, “The 
material world is a primeval tree.” It is primeval because it was set in motion 
right at first. The etymology of vrksa is: vrscyate iti vrksah, “A tree is that which 
is cut down,” thus the material world is called a tree insofar as it is cut down to 
pieces by Time. It is the form of the body of the whole ( samasti ) and of the parts 
(v yasti). 

Its foundation is one: Prakrti. It has two fruits: happiness and unhappiness. It 
has three roots: the three modes of material nature. It has four saps, either the 
duties of caste ( varna-dharma) or the duties of a Vedic stage of life ( asrama- 
dharma). Its means of knowing are the five senses (pahca-vidhah = pahca 
indriyani vidhah jhana-prakarah yasya sah). It has six natures, the six waves: 
sorrow ( soka ), delusion ( moha ), old age (jara), death ( mrtyu ), hunger ( ksut ) and 



thirst (pipasa ) (Varaha Upanisad 1.9). Its barks are the seven essential 
components of a body: skin ( tvac ), blood ( asrj ), flesh ( mamsa ), fat ( medas ), 
bone ( asthi ), marrow (vasa) and semen ( sukra ). It has eight branches... (The rest 
is the same as Bhavartha-dTpika.) 

Sanatoria Gosvami — 

It’s as if unrealness ( mithyatvam ) is implied by the word catii-rasah (it has 
four saps) [in Srldhara SvamTs explanation] because it will be said: ajhana- 
samjhau bhava-bandha-moksau, “Bondage, and liberation from bondage, are 
two technical terms brought about through ignorance” ( Bhagavatam 10.14.26). 
As regards dvi-khaga (two birds): The mention of both of them in terms of 
equality is merely in consideration of being an adhistatr (presider over the 
body). Moreover, the compound adi-vrksa is a karma-dharaya compound: It is 
primordial ( adi ) because it existed right from the beginning in the form of a 
continuous series, and it is a tree because it is impermanent. The break in the 
meter, in tvag asta-vitapah, is to be tolerated on account of poetic license (the 
first syllable to should be long). 

Jiva Gosvami — 

As regards dvi-khaga (two birds): The mention of both of them in terms of 
equality is merely with the intent to express the state of being an adhistatr 
(presider over the body). However, the specificity should be understood, in 
regard to: ekas tayoh khadati pippalannam, “One of the two birds eats the fmit 
of the Pippala tree” ( Bhagavatam 11.11.6), and so on. In this way, since they are 
not a limb of a tree, it is shown that they transcend the material world. The 
compound adi-vrksa is a karma-dharaya compound: The tree is primordial (adi) 
because it existed right from the beginning in the form of a continuous series, 
and it is a tree because it is always cut down by Time. 

The two fruits are happiness and unhappiness. There are four saps. In tvag 
asta-vitapah as well, the meter takes place with a prolongated sound (pluta- 
svara) (in addition, the syllables dvi and go in dvi-khago are not in conformity 
with the meter). The rest was explained by Srldhara Svaml. In his commentary, 
the word dvabhyam should be supplied at the end of ekayanah [meaning 
dvabhyam eka prakrtih ayanam asrayah yasya sah, “that whose foundation is 
Prakrti, which is one of two (including the Purusa)”). In his interpretation of 
pahca-vidhah (pahcendriyani vidha jhana-prakara yasya sah), the word jhana is 
made with the suffix [l]yu[t] in the instrumental voice (“its modes which are 
means of knowing are the five senses”). Even a tree can have five senses, thus 



statements such as pasyanti padapah (trees see) are well-known. 

The six layers ( kosa ) are: skin ( tvac ), flesh ( marhsa ), blood ( rudhira ), fat 
(medas), marrow ( majjan ), and bone ( asthi ) (Varaha Upanisad 1.9-10). Others 
say they are: hair ( loma ), blood (rakta ), flesh (marhsa), nerve (snayu), bone 
(asthi), and marrow (majjan). As for the essential components of the body 
(dhatus), they are composed of skin, etc., plus semen (sukra). The compound 
sapta-tvak means: saptavaranani tvag yasya, “Its bark has seven coverings.” 

Baladeva Vidyabhiisana — 

In case the Lord were to reply, “I too am characterized by having a body, 
qualities and an abode. If both I and the universe are real, there must be some 
difference between the material world and Me,” they say: “There is a difference 
inasmuch as the world can be cut down by Time.” Asau (that) denotes: “the 
material world, whose characteristics are the whole and the parts.” 

The sentence is connected with the previous verse: Tdrso vrkso yam asritas 
tarn tvam, “[We take shelter] of You, whom this tree inhabits.” Though both are 
satya, there is a difference in terms of permanence and impermanence ( anitya ): 
“Efforts should be made to only attain You because You are permanent.” 

Madhvacarya—It is said in Tantra-bhagavata: 

jagad-vrksasraya hy esa prakrtis tu guna-trayam \ 
mulam matrah sikhas tasya utpitsutvadikas tatha \ \ 
sat prakaras tu vitapa deva-gandharva-danavah \ 
raksasas ca pisacas ca tiryah-manusa-tasthusah \ \ 
indriyany asya patrani dvaro dvaro nava-smrtah \ 
pravrttim ca nivrttim ca phala-dvayam udiritam || 
dharmadayas tatra rasa moksa eva phalasya tu \ 
pravrttas ca nivrttas ca paksino dvi-vidha matah \ j 
karanasya sada sattvat pravahena ca sann asau \ 
na kadacin na bhuto \'sau na caiva na bhavisyati \ \ 
svato va parato vapi sann ato ’'sau jagat-taruh \ 
asya sargadi-krd visnuh sadanandaika-rupakah \ \ 

“Prakrti is the shelter of the world tree. The three gunas are the root. The 
sensory objects are its topmost parts, which desire to grow. There are six 
branches: divine Gandharvas; asuras; Raksasas and imps; animals; 
humans; and stationary entities. The senses are its leaves. Its holes are the 
nine apertures. Renunciation and worldly activity are stated to be the two 



fruits. Dharma and other aspects are the saps, but only liberation pertains 
to the fruit. The many birds are twofold: those in worldly activity and those 
in renunciation. Existing as a continuous series, it was never nonexistent nor 
will it not exist, since the cause (Pradhana) is eternal. Existing either 
automatically or dependency, it is the world tree. Its creator is Visnu, whose 
form is the topmost, eternal bliss.” 

Vijayadhvaja Tirtha — 

The word yatra in the previous verse needs to be carried forward; asav adi- 
vrkso yatra sthitas tarn tv am saranam prapannah, “We take shelter of You, in 
whom that primeval tree is situated.” Concerning catu-rasah (four juices): 
Dharma, artha, and kama are one group of three. They represent the juice (rasa) 
of the fruit to be renounced, and moksa is the other juice. 

VTra-Raghava — 

In this verse, after describing the entire universe as a tree to expound His state 
of being Tri-satya (“You, whose Prakrti, Purusa, and Time are real,” in his 
previous commentary), they say it is a servant of the Lord. Ekayanam signifies: 
ekarh pararh brahma ayanam asrayah yasya, “Its foundation is the One, Para- 
Brahman” (Katha Upanisad 2.3.1). It is fivefold: the sensory objects. The six 
natures are either the six waves or the six senses: the mind is the sixth. Its eight 
branches are the two hands, the two feet, the head, the neck, the chest, and the 
abdomen. 

Siddhanta-pradipa — 

The tree has five modes (pahca-vidhah = pahca prakarah yasya). This 
denotes the five kosas: arma-maya, prana-maya, mano-maya, vijhana-maya, and 
ananda-maya, because the sruti says: sa va esa purusah pahcadha pahca nama. 

ANNOTATION 

In the Upanisads, there are two versions of the five layers. In TaittirTya 
Upanisad (2.3-5) the term pahca-purusa is used, not pahca-kosa, therefore in 
that concept the soul, the vijhana-maya-purusa, and Paramatma, the ananda- 
maya-purusa, are not layers per se. The concept of pahca-kosa originates from 
Paihgala Upanisad. In that interpretation, the five sheaths covering a soul are 
the body; the life force; the mind and the five senses for action; the intelligence 



and the five knowledge-acquiring senses; and the ego. This last covering is also 
called karana-sarTra (causal sheath) and ananda-maya-sarTra (the body imbued 
with bliss), because the ego is described as a mix of cit (spiritual) and acit 
(inert): karanam cid-acin-mayah (Bhagavatam 11.24.7), meaning the ego is 
imbued with the soul: cid-acin-mayah, cid-abhasa-vyaptatvad ubhaya-granthi- 
rupa iti ( Bhavartha-dTpika 11.24.7). 

An additional explanation of sad-atma (its nature is sixfold) is these well- 
known conditions: existence, birth, growth, change, decay, and death. Yaska 
writes: sad-bhava-vikara bhavantiti varsyayanih, jayate ’sti viparinamate 

vardhate ’paksTyate vinasyatiti, “Varsyayani says the six modifications of 
existence are: birth, existence, change, growth, decay, and death” (Nirukta 1.2). 

The numerical symbology of the world tree variously applies. Another 
illustration is this verse in the Eleventh Canto: dve asya bfje sata-mulas tri-nalah 
pahca-skandhah pahca-rasa-prasutih, dasaika-sakho dvi-suparna-mdas tri- 
valkalo dvi-phalo ’rkarh pravistah, “The tree of material existence has two seeds 
(virtue and sin), hundreds of roots (innumerable tendencies lodged in the 
subconscious), three hollow stalks (the gunas), and five boughs (five elements). 
It produces five kinds of saps (sensory objects) and has eleven branches (mind 
and ten senses). Two birds nest in that tree. It is covered with three types of bark 
( vata, pitta, kapha). It gives two fruits (joy and distress) and extends up to the 
sun (one gets out of samsara by the path of no return, symbolized by the sun)” 
(Bhagavatam 11.12.22). 

In the next verse, Krsna explains: adanti caikarh phalam asya grdhra grame- 
cara ekam aranya-vasah, harhsa ya ekarh bahu-rupam ijyair maya-mayam veda 
sa veda vedam, “Those lusty after material enjoyment and dedicated to family 
life enjoy one of the tree’s fruits, whereas swanlike men who have renounced the 
world enjoy the other fruit. One who understands, with the help of worthy 
teachers, that the one God is made of Maya and is the many forms knows the 
purport of the Vedas.” (Bhagavatam 11.12.23) 

Krsna concludes: evam gurupasanayaika-bhaktya vidya-kutharena sitena 
dhirah, vivrscya jivasayam apramattah sampadya catmanam atha tyajastram, 
“You, Udhhava, who are intelligent and serious, should cut down the subtle body 
with the axe of knowledge (trance) sharpened by exclusive bhakti consisting in 
service to a guru, achieve the soul, and then give up that weapon” (Bhagavatam 
11.12.24). 


10.2.28 



tvam eka evasya satah prasiitis 
tvarh sannidhanam tvam anugrahas ca \ 
tvan-mayayasamvrta-cetasas tvam 
pasyanti nana na vipascito ye \ \ 

upajati (11) 

tvam —You; ekah —the sole; eva —indeed; asya —of this [tree in the form of the 
material world]; satah —which is an effect (or which is real); prasiitih —the 
source; tvam —You; sannidhanam —the receptacle (the place of dissolution); 
tvam —You; anugrahah —the favorer (the maintainer); ca —and; tvat-mayaya —by 
Your illusory, external energy; asamvrta-cetasah —those whose intelligence is 
not covered (or samvrta-cetasah —those whose intelligence is covered); tvam 
—You; pasyanti —see; nana —many (i.e. multiplicity); na —do not; vipascitah 
—scholars; ye —who. 

Srldhara SvamI— 

asya (evam-rupasya samsara-vrksasya) satah tvam ekah eva prasiitih 
(bhavasi). tvam (eva) sannidhanam (bhavasi). tvam (eva) anugrahah ca 
(bhavasi). tvan-mayaya samvrta-cetasah tvam (eva) nana pasyanti. ye (tu) 
vipascitah (bhavanti, te tatha) na (pasyanti). 

Visvanatha CakravartI— 

tvam eva asya (prapahca-vrksasya) satah ekah (eva) prasutih (bhavasi). tvam 
sannidhanam (bhavasi). tvam anugrahah ca (bhavasi). tvan-mayaya asamvrta- 
cetasah tvam nana na pasyanti ye, vipascitah (te bhavanti). 

Baladeva Vidyabhusana— 

asya (jagatah) satah ekah eva tvam prasiitih (asi). tvam sannidhanam (asi), 
tvam anugrahah ca (asi). tvan-mayaya ye asamvrta-cetasah tvam nana na 
pasyanti, (te) vipascitah (sand). 

“You are one and only cause of this world, which is existing. You are the 
place of its dissolution, and You are the favorer. Those whose intelligence is 
not covered by Your Maya do not see You as manifold: they are learned.” 

Srldhara SvamI — 

“You are the one and only cause—by the derivation: “He from whom the 
origination is eminently done” (pra-sudh = prakarsena siitih janma yasmat sah 
tvam karanam) —of the world, whose form is such, the tree of material existence 



(asya = evam-rupasya sarhsara-vrksasya), and which is an effect ( satah = 
karyasya ). 

Only You are the place of dissolution—by the derivation: “in Him, containing 
is completely done” (sannidhanam = samyah nidhTyate ’sminn iti laya-sthanam ) 
—and only You do a favor, thus You are the protector ( anugrahah = anugrhnati 
iti palakah).” 

The Lord might reply: “Brahma, it is renowned that you, along with Visnu and 
Siva, are like that. Why do you describe Me that way?” They respond in the 
second half of the verse: “Those whose consciousness is covered ( samvrta- 
cetasah = pihitarh cetah jhanarh yesarh te) by Your Maya see You as manifold, 
but those who are learned ( vipascitah = vidvamsah ) do not see You in that way.” 

Visvanatha CakravartI — 

In this verse they say: “Since it is an effect of Your potency, this tree only 
belongs to You.” 

“Only You are the sole originator (prasutih = utpadakah), place of dissolution 
(sannidhanam = laya-sthanam ), and protector ( anugrahah = palakah ) of this 
tree of material existence, which is real (satah = satyasya).” By merely pointing 
to a state of existence, in sannidhanam, the superiority of prasuti and anugraha 
is intended to be expressed. 

In case He replies: “Brahma, it is renowned that you, along with Visnu and 
Siva, are such. Why do you say I am like that?”, they declare: “Those whose 
knowledge is not covered (asamvrta-cetasah = anavrta-jhandh ) by Your Maya 
do not see You as manifold; they are learned.” The sense is: “because Brahma 
and others are Your Avataras.” 

Sanatoria Gosvami — 

There is a repeated usage of the word tvam (you) to strengthen the rejection of 
whatever is other than Him. There is a subsequent mention of anugraha (the 
favorer, the maintainer) because that attribute was His chief characteristic then. 
These three terms, prasiiti, sannidhanam and anugraha, are sequentially 
superior. The rest was expounded by Srldhara Svaml. 

Another rendering is as follows. Sannidhanam means asrayah (the 
foundation). There is no mention of samharaka (the destroyer) because it is 
inappropriate in a eulogy. Thus, “Although You are also different from the 
Maha-Purusa, Narayana, Visnu, and other Avataras, due to Your pastimes as the 
cause, as the foundation, and as the protector (anugraha = palaka), they do not 
see You as manifold.” Who are they? The scholars ( vipascitah ) whose ever 



expanding intelligence is not covered ( asamvrta-cetasah = na samvrtam sarvatah 
prasarac cetah buddhih yesam te ) by Your potency called Maya ( tvan-mayaya = 
tava mayakhya-saktya).” The nondifference between all the forms of the Lord is 
meant. 

Alternatively, tvan-mayayasamvrta-cetasah is separated as tvan-mayaya and 
samvrta-cetasah. The sense is: “Those whose intelligence is meager ( samvrta- 
cetasah = sv-alpa-buddhayah ) see You as manifold ( nana = nana-vidham ) only 
due to Your Maya, but they do not perceive You in truth. However, those who 
are scholars do not see multiplicity by Your Maya. Rather, without Maya they 
truly perceive multiplicity with regard to the forms of Sri Maha-Purusa and so 
on, which are real, fully conscious, and fully blissful ( sac-cid-ananda-ghana ).” 

Or else tvad, in tvan-mayaya, is taken as a separate word meaning tvattah 
(‘from You’, by taking it as a Vedic irregularity). The sense is: tvattah samvrtam 
akrstam cetah yaih te, “those by whom their intelligence is drawn away from 
You [by Your Maya].” This means they are not devotees. The rest of the 
explanation is the same. Thus the notion that none of the bodies of the Lord is 
illusory ( mayika ) is stated. 

Jiva GosvamT — 

There is a repeated usage of the word tvam (you) to strengthen the rejection of 
whatever is other than Him. The rest was expounded by Srldhara Svami. 

There is another interpretation. The Lord might ask: “The Maha-Purusa is the 
originator and the substratum, and Visnu is the maintainer. How is it that only I 
have these forms?” They reply with tvan-mayaya and so on. Owing to the 
coalescence of the vowel a, the word is asamvrta-cetasah, “Only those whose 
intelligence is not covered by Your Maya do not see multiplicity.” This means 
they perceive only one. Thus the nondifference between all the forms of the Lord 
is meant, since the Lord’s body, which is only one, simultaneously exists as 
many forms by His inherent, inconceivable power and also on account of a 
variety of Vedic philosophies only due to the varieties of upasanas. There is an 
example in SrT Narada-pahcaratra: 

manir yatha vibhagena mla-pitadibhiryutah | 
rupa-bhedam avapnoti dhyana-bhedat tathacyutah \ j 

“Just as a cat’s-eye reflects a spectrum of light such as blue or yellow and 
appears differently [when it is turned], so Acyuta appears in various forms 
due to the different types of meditation.” 



Alternatively: samvrta-cetasah. “Those of meager intelligence ( samvrta- 
cetasah = svalpa-buddhayah ) see You in diverse ways ( nana = nana-vidham )— 
as mentioned in the first half of the verse (Brahma, Visnu and Siva are 
completely different from Krsna)—only by Your Maya (tvan-mayaya = 
tvadiyaya mayaya eva).” This means they think: “He becomes manifold just by 
Maya.” However, scholars do not think like that, on account of Maya, i.e. only 
on account of the Lord’s inherent potency. The rest is the same. In this way, the 
nonillusoriness of all the forms of the Lord and the fact that His forms are real, 
fully conscious, and fully blissful are stated. 

Baladeva Vidyabhiisana — 

In case He were to reply: “Since it is said: brahma devanam prathamah 
sambhiiva visvasya karta bhuvanasya gopta, “Brahma, the creator of the 
universe and the protector of the world, was the first among the gods to appear” 
( Mundaka Upanisad 1.1.1), and: eko hi rudro na dvitTyaya tasthuh, “Since Rudra 
is one, the sages did not wait for a second Deity” ( Svetasvatara Upanisad 3.2), 
and also because it is heard from the scriptures that both Brahma and Siva are 
creators of the world, why do you proclaim that I too am a creator of the 
world?”, they say: “The only one that owns the universe ( asya = jagatah ), which 
is real ( satah = satyasya ), is You, from whom the origination is eminently done 
( pra-siidh = prakarsena sutih utpatdh yasmat sah )—this means He is the 
independent, archetypical doer ( svatantra-tantra-karta )—, who are the place of 
dissolution {sannidhanam = layadharah ), and who do favors,” in other words He 
protects, thus He is the benefactor and the maintainer ( anugrahah = anugrhnad 
palayati id anugrahah palakah ca ). 

“However, those whose intelligence is covered by Your Maya perceive You as 
manifold,” as the forms of Brahma and so on. “Those who are scholars, that is to 
say those who understand the purport of the scriptures, perceive that only You 
are those various forms.” Consequently, in consideration of the statement: 
sattvam rajas tama id prakrteh gunah taih yuktah parah purusah eka iha asya 
dhatte sthity-adaye hari-virihci-hared sarhjhah, “In regard to creation and so on, 
the supreme Person connected with the three modes of material nature assumes 
in this world the names Hari, Virinci, and Hara,” ( Bhagavatam 1.2.23), they 
affirm: “You are Brahma and Rudra” and moreover: “You are inside them,” by 
virtue of an ascertainment from this passage of a srud scripture: yam kamaye 
tarn tarn ugram krnomi, tarn brahmanam, “[Laksmi says:] “Whomsoever I wish, 
I make him Rudra, I make him Brahma,” ( Rg-Veda 10.125.5). In this way there 
is no trace of a doubt. 



VTra-Raghava — 

In this verse they explain His state of being satyasya yonim (the cause of the 
world). 

ANNOTATION 

In this verse, the world is called sat (existing, real), a synonym of satya, in 
reference to the Lord, who is the origin and the end of the universe. Srldhara 
Svaml’s above explanation of sat as ‘effect’ culminates in the same 
understanding, from the perspective of Sat-karya-vada. 


10 . 2.29 


bibharsi rupany avabodha atma 
ksemaya lokasya caracarasya \ 
sattvopapannani sukhavahani 
satam abhadrani muhuh khalanam || 

upajati (11) 

bibharsi —You assume; rupani —forms; avabodhah —awake (or who causes 
one to awaken); atma —who are the Soul; ksemaya —for the sake of benefiting; 
lokasya —the world; cara-acarasya —consisting of moving and nonmoving 
[living entities]; sattva-upapannani —endowed with [real] existence ( suddha- 
sattva ); sukha-avahani —which bring happiness; satam —to the righteous; 
abhadrani —which are not good; muhuh —repeatedly; khalanam —to miscreants. 

(tvam) atma avabodhah caracarasya lokasya ksemaya satam sukhavahani 
khalanam abhadrani sattvopapannani rupani muhuh bibharsi. 

“You are the Soul who is awake. For the well-being of the universe, in 
which there are moving beings and stationary entities. You repeatedly 
assume transcendental bodies: They delight the righteous and afflict the 
miscreants. 


Sridhara Svami — 



“I am Devakl’s son. Why do you talk like that?” They respond: “You, the Soul 
who has a unique nature of awareness ( avabodha atma = avabodhaika-svarupah 
atma ), have ( bibharsi = dhatse) bodies ( rupani = murtih).” The sense is: “You 
are not the son of anyone.” Ksemaya means palanaya (for the sake of 
protecting). Those bodies both make the happiness of those who abide in moral 
codes ( satarh sukhavahani = dharma-vartinam sukha-karani ) and destroy 
(abhadrani = nasakani ) miscreants. 

Visvanatha CakravartT — 

Here they say: “You have many other Avataras, such as Matsya and Kurma.” 
He has a form of dense consciousness ( avabodhah = cid-ghana-rupah). His 
forms have the nature of transcendental existence ( sattvopapannani = suddha- 
sattva-svarupani). They do not do good ( abhadrani = abhadra-karani ) to 
miscreants. 

Sanatana GosvamT — 

Rupani (forms) signifies divine forms such as Sri Matsya. In regard to 
avabodhaika-svarupa [in Srldhara Svaml’s commentary:] It is implied that His 
forms are like that. That is exactly what they bring to light with sattva and so on. 
The sense is that His bodies are endowed with Brahman, which is sheer 
existence ( sattvopapannani = sattvarh satta-matram brahma tad-upapannani). 
This means they are dense sat-cid-ananda. 

There is another explanation. “You asume bodies of Your own accord ( atma = 
svayam eva),” but not by Maya. That meaning was already established. The 
reason He is benefiting the world is that His forms have diverse excellences 
(, sattvopapannani = sattvarh vividha-sadhuta tad-yuktani). Therefore they 
uninterrutedly make the happiness of the righteous, insofar as bringing about 
protection takes place by conveying happiness to the righteous and by 
exterminating the miscreants. 

Alternatively, sattvopapannani means: sattvanam sattvikanam upapannani 
hitartham samiparh praptani, “His forms came to benefit those who are in the 
mode of material goodness.” 

The syntactical connection of muhuh (repeatedly) is with bibharsi (You 
assume), and therefore a multiplicity of forms and the distinctness of each one 
are made to be understood. Or else muhuh is connected with sukhavahani and 
with abhadrani (forms that repeatedly delight the righteous and repeatedly 
trouble miscreants), consequently there is no interruption of either one. 



Alternatively: muhuh khalanam, which means: punah punar dustanam (to those 
who are repeatedly bad). The idea is: Sometimes, if they are good, the forms are 
gracious toward them too. The rest was explained by Srldhara Svaml. 

There are other explanations. In regard to avabodhah, the gist is: yatha yasya 
yada yena rupena ksemarh syat taj-jhanarh tad-anusarena bibharsi, “When well¬ 
being can take place by means of which form of whom at which time in which 
way, You have that knowledge in conformity with that.” Ksemaya (for the well¬ 
being) means hitaya (for the benefit). Abhadrani means: dandadina duhkha- 
karani (the forms give trouble by punishing and so on). Still, for some persons 
among wicked people a benefit can only be accomplished by breaking their 
arrogant pride, and for some other wicked people their benefit occurs by also 
giving liberation to them. As regards the latter alternative, they are not the only 
ones who are benefited: With bibharsi and so on they say, “You also manifest 
(bibharsi = prakatayasi ) various other forms to benefit the world.” The meaning 
is the same (He gives a method to achieve liberation). 

Jiva GosvamT — 

“Only You, the Soul in the form of awareness—meaning You are the root 
svarupa of all, the svarupa known as Sri Devakl-nandana ( avabodha atma = 
avabodha-rupa atma = sarva-mula-svarupah )—, repeatedly assume, i.e. 
manifest, having in mind the creation of the world ( bibharsi = jagat-srstim prati 
dhatse = prakatayasi), forms, known as the Purusa and so on, that are perfect in 
terms of suitability and are established through the scriptures as being dense sat- 
cid-ananda (sattvopapannani = sattvena sac-cid-ananda-ghanatvena 
upapannani srauta-yukti-siddhani). The drift is: “Your being like that too is not 
compromised, although You are Devakl’s son, simply because You manifest 
through Your own potency which is characterized by her.” 

The reason the Lord benefits the world is sukhavahani (forms that bring 
happiness), owing to the effectuation of that simply by protecting the righteous 
and by punishing miscreants, since the miscreants cease from committing bad 
deeds. Here the righteous are those who are instrumental in bringing about the 
etiquette of moral codes The miscreants are those who violate it. The rest is by 
Srldhara Svaml. 

Alternatively: Having concluded in the previous verse that only His form of 
Devakl-nandana is like that (born from a womb), now they say this form, which 
had to descend, is the purpose of those many forms. The gist is: “Given that all 
such forms of Yours are perfect, how much more so are You, the primeval Lord.” 



Baladeva Vidyabhusana — 

In this verse they say: “You have been protecting the world at other times too, 
as other Avataras.” “You, the one essence of consciousness (avabodhah = cid- 
eka-rasah ) and the pervader (atma = vibhuh), manifest (bibharsi = prakatayasi ) 
forms, such as Matsya, Kurma, and Varaha.” For what purpose? To protect 
(ksemaya = raksanaya ) the world. What are those forms like? They have 
unexcelled power (sattvopapannani = sattvena niratisayena balena 
upapannani). They bring happiness to the righteous and bring trouble 
(abhadrani = duhkhavahani ) to miscreants. The drift is: “Now also, do it like 
that.” 

Srmatha Pandita — 

The word atma is said in the sense that He is not an amsa (a svarhsa ) like 
Matsya. “You manifest transcendental forms not only for world security, but also 
for the sake of enlightenment, bhakti-rasa (avabodhe = bhakti-rase ).” 

Brhat-krama-sandarbha — 

“You are a body (atma = vigrahah ) of the nature of sheer consciousness 
(avabodhah = jhana-svarupah),” because it will be said: tvayy eva nitya-sukha- 
bodha-tanav anante, “[This universe appears as if real] in You, who are infinite 
and whose body is eternal bliss and consciousness” (Bhagavatam 10.14.22). 
“You assume bodies that bring happiness to devotees (satam = bhaktanam ).” 

Alternatively: “You assume transcendental forms for the purpose of the 
enlightenment of the world; in other words, for the sake of prema (avabodhe = 
premni).” The locative case is in the sense of nimitta (purpose), that is to say tad- 
artham (for the sake of that) (nimittat karma-samyoge saptamT, Varttika 2.3.36; 
HNV 698). 

Madhvacarya — 

It is stated in Narada Purana: 

sada sarva-gunadhyatvat sattvavan harir ucyate \ 
na tu sattva-gunatmatvad yatas tri-guna-varjitah || 

“Hari is said to be Sattvavan (He has sattva) because He is always richly 
endowed with every quality, but not because He is composed of sattva-guna, 
since He is devoid of the three gunas.” 



VTra-Raghava — 

His forms are transcendental ( sattvopapannani = suddha-sattva-mayani ) and 
bring happiness to sadhus (satam = sadhunam). 

ANNOTATION 

The Soul referred to in this verse is Narayana in the Causal Ocean: jiva atmani 
mayy aje, atma kevala atma-sthah, “Jiva (Maha-Visnu) merges in the Soul, Me, 
who am birthless. The Soul is alone: He exists by Himself” ( Bhagavatam 
11.24.27). He is naturally immersed in Yoga-nidra ( Brahma-samhita 5.12). This 
is the significance of describing Him as awake ( avabodhah ). 


10 . 2.30 


tvayy ambujaksakhila-sattva-dhamni 
samadhinavesita-cetasaike \ 
tvat-pada-potena mahat-krtena 
kurvanti go-vatsa-padam bhavabdhim || 

upajati (11) 

tvayi —in You; ambuja-aksa —O You whose eyes are like lotuses; akhila- 
sattva-dhamni —[in You,] the abode of transcendental existence; samadhina —by 
means of trance; avesita-cetasa —because the mind is made to be absorbed; eke 
—some persons (see 10.2.4) (or the best persons); tvat-pada-potena —with the 
boat in the form of Your feet; mahat-krtena —which have been made by the 
greats; kurvanti —they make; go-vatsa —of a calf (“the offspring of a cow”); 
padam —the hoofprint; bhava-abdhim —material existence ( bhava ) in the form of 
an ocean. 

Srldhara SvamI— 

ambujaksal akhila-sattva-dhamni tvayi samadhina avesita-cetasa (nimittena) 
tvat-pada-potena (asritena) mahadbhih krtena eke bhavabdhim go-vatsa-padam 
kurvanti. 

Visvanatha CakravartI— 

ambujaksal eke akhila-sattva-dhamni samadhina tvayi avesita-cetasa (hetuna 



praptena) tvat-pada-potena mahat-krtena bhavabdhirh go-vatsa-padam 
kurvanti. 

“O lotus-eyed Lord! With the boat of Your feet that was made by the 
greats and that was obtained because the mind is caused to be engrossed in 
You, who are the reservoir of transcendence, by means of trance, the best 
persons turn the ocean of material existence into a hoofprint of a calf.” 

Sridhara SvamT — 

In this verse they say: “You do not assume forms only for that, but also for the 
sake of liberating the devotees.” 

“Since the mind is absorbed by means of trance in You, the foremost wise 
persons (eke = mukhyah vivekinah ) make the ocean of material existence 
insignificant with the boat of Your feet, which is resorted to and which was 
obtained in terms of being suitable for being served by the greats (mahat-krtena 
= mahadbhih sevyataya sampaditena ).” 

Another explanation of mahat-krta is as follows, by rejecting the disrespect in 
the form of: “Even this boat is made of Maya.” Mahat and krta are two separate 
words. Mahat means the boat of His feet is great, that is to say it is more eminent 
than anything (mahat = sarvotkrstam). The gist is that the boat is made in the 
mind, meaning [it is taken] with high regard (krtena = manasi krtena, bahu- 
matena iti arthah ). 

They render the ocean of material existence insignificant (go-vatsa-padam 
kurvanti = tucchT-kurvanti). This means liberation belongs to those wise persons, 
and is effortlessly effected in accordance with their bhajana. 

Visvanatha CakravartT — 

It was said: ksemaya (for the well-being). Now they imply that it is truly real. 

“With the boat of Your feet which was made by the greats—this means the 
greats made His feet similar to a boat for the ocean of material life (mahat- 
krtena = mahadbhih bhavabdheh pota-tulyT-krtena )—and which was obtained 
because the mind is engrossed in You by means of an intense meditation 
(samadhina = dhyanatisayena ) on You—on the forms, qualities, pastimes and so 
on of You who have descended on Earth—, whose nature is transcendental 
(akhila-sattva- 

dhamni = visuddha-sattvarh nirgunam dhama svarupam yasya tasmin), some 
persons make the ocean of material existence into a hoofprint of a calf.” The 



sense is: They don’t even know the ocean of material life exists. 

Sometimes the reading is amala-sattva instead of akhila-sattva. The sattva that 
is lowly ( khila = nikrsta ) consists of a guna, but akhila- 
sattva means visuddha-sattva, which is transcendental. 

Sanatoria Gosvami — 

In two verses they say: “You assume forms so that the devotees and the 
mumuksus can easily and automatically cross material life, and so that others can 
cross too.” 

The topmost beauty is pointed out with the vocative ambujaksa (O lotus-eyed 
one). This is the reason the mind is caused to be engrossed by samadhi. 

There are three interpretations of akhila-sattva-dhamni: 

(1) akhilanam sattvanam jivanam dhamni asraye (in You, the shelter of all 
living entities), (2) sattvanam sadhutvanam aspade (in You, the repository of all 
types of excellence); (3) sampurna-brahma-murtau (in You, the form of the fully 
complete Brahman). 

In the reading amala (pure), those three interpretations are modified as 
follows: (1) amale sattva-dhamni (in You, the pure shelter of jivas ), (2) 
amalanam sattvanam (in You, the repository of pure excellences), and (3) 
visuddha-sattvarh kevala-sattva-ruparh brahma eva (in You, the abode of 
Brahman, which is the form of absolute sattva). In that way it is stated that He 
has every good quality, etc. 

Jiva Gosvami — 

On the occasion, in two verses they say: “So far, this discourse only related to 
those who are present during the time of the avirbhava of Your form. The 
cessation of all afflictions of material life effortlessly occurs at other times too 
for those who have obtained the shelter of Your form even just with their minds. 
And they too attain You, who have the nature of the highest happiness.” 

The topmost beauty is pointed out with the vocative ambujaksa (O lotus-eyed 
one). That is the reason the mind is engrossed “in You, who are like an island 
which is on the other side of that ocean and is of the nature of the highest 
happiness ( tvayi = parama- 

sukhatmaka-tat-para-dvfpayamane) and who are the abode, i.e. the foundation, 
of the nonfragmented sattva, i.e. of suddha-sattva, a particular cit-sakti which 
indicates the happy state of Your nature, a nature which is inconceivable, 
unmeasured, and of the nature of all good qualities.” ( akhila-sattva-dhamni = 
akhandasya sattvasya dhamni = suddha-sattvasya asraye ) ( suddha-sattvasya = 



cic- 

chakti-visesacintyaparimita-sarva-sad-gunatmaka-tvadiya-svarupa- 
sukhabhivyahjaka-suddha-sattvasya ) 

In the reading amala (lit. without dirt), His having the designation suddha- 
sattva in terms of being devoid of the dirt of Maya is exactly what is directly 
stated. 

Krama-sandarbha — 

“You do not only assume a form for the sake of protection, but also to 
immerse devotees in the bliss of their own realizations, by means of which they 
know the ocean of material existence is being traversed and ends up being 
crossed.” 

“Since the mind was caused to enter ( avesita-cetasa = avesitam pravesitam 
yat cetah tend) in You, who are like an island that gives the topmost happiness of 
the other shore of the sea of material life ( tvayi = bhava-samudra-para-parama- 
sukhada-dvipayamane), they make the ocean of material life into a hoofprint of a 
calf with Your feet in the form of a boat ( tvat-pada-potena = tvat-padena eva 
potena) which is made an object of paramount respect ( mahat-krtena = 
paramadara-visayT-krtena).” The sense is: Owing to their bliss, they don’t even 
know it exists. 

Baladeva Vidyabhiisana — 

Here they explain these words: satarh sukhavahani (forms that bring bliss to 
the righteous) (in the previous verse). “With the boat of Your feet, which is won 
as such by the greats ( mahat-krtena = mahadbhih tattaya sampaditena) and 
which was gained because the mind is caused to be engrossed ( avesita-cetasa = 
avesitam yat cetah tena hetuna labdhena) through repeated deep meditation 
(samadhina = nididhyasanena ) on You—i.e. on Your divine feats and so on— 
who are the shelter of all living beings, such as gods and humans ( akhila-sattva- 
dhamni = deva-manavadi-samasta-praninam asraye), the Vaisnavas, who are 
foremost (eke = vaisnavah agre), turn the ocean of material existence into the 
hoofprint of a calf,” that is to say they make it like a palmful of water in a calf’s 
hoofprint. This means they do not even know it exists. 


10 . 2.31 



svayarh samuttirya sudustaram dyuman 
bhavarnavam bhimam adabhra-sauhrdah \ 
bhavat-padambhoruha-navam atra te 
nidhaya yatah sad-anugraho bhavan || 

( vamsa-stha-bilam ) 

svayam —themselves (or automatically); samuttirya —completely crossing; su- 
dus-taram —which is very difficult to cross; dyu-man —O You who have the 
heavens; bhava-arnavam —the ocean of material existence (material existence in 
the form of an ocean); bhimam —which is frightful; adabhra —is not little; 
sauhrdah —whose friendliness; bhavat-pada-ambhoruha-navam —the boat in the 
form of Your lotus feet; atra —in this world; te —they; nidhaya —putting down 
(setting aside); yatah —went; sat-anugrahah —who are merciful to sadhus; 
bhavan —You. 

dyumanl te adabhra-sauhrdah (anyesam) sudustaram bhTmarh 
bhavarnavam svayam samuttirya, bhavat-padambhoruha-navam atra nidhaya, 
(pararh tvad-dhama) yatah, (yatah) bhavan sad-anugrahah (asti). 

“O You who own the heavens! They, whose friendship is great, 
automatically cross this frightful and hardly traversable ocean of material 
existence, leave the boat of Your lotus feet here, and go. You do a favor to 
sadhus. 

SrTdhara SvamT — 

Since previous devotees crossed the ocean with that boat, what are the current 
devotees supposed to do? They respond to that here. The sense is: “O You who 
are self-effulgent ( dyuman = sva-prakasa)\ Given that the ocean of nescience 
becomes a mere hoofprint of a calf merely due to the proximity of the boat of 
Your lotus feet, they go to the other shore (yatah = pararh yatah ) after crossing 
the sea of material life—although it is very difficult to cross and is frightful... 
for others if they disregard the boat of Your feet—and after setting aside the boat 
of Your lotus feet.” In other words, after causing the sacred tradition 
( sampradaya ) of the path of devotion to continue. 

How is it that they crossed? Because they have great affection for every living 
entity (adabhra-sauhrdah = sarva-bhutesu atipriti-yuktah). Consequently they 
go only after setting the boat aside so that others may cross. 

The Lord might say: “How is it that they traverse the ocean merely by 
depending on the boat of My feet?” Therefore it is said: “You do a favor to 



devotees” ( bhavan sad-anugrahah = bhavan satah bhaktan anugrhnati id). 

Visvanatha CakravartT — 

“Moreover, when the ocean of material existence has become akin to a calf’s 
hoofprint, merely by taking shelter of the boat of Your feet, the Vaisnavas, not 
aware that it is an ocean, cross it with their two feet.” Such is the sense of 
svayam (automatically) and so on. “Although that ocean is fearsome and is most 
difficult to cross—by others if a means of crossing is disregarded—they cross 
and go.” 

The vocative dyuman means siirya (O sun). The idea is: “Material life, the 
form of a mass of ignorance, resembles an ocean and remains difficult to 
traverse and frightful only to those in whose mind You do not rise. But when 
You do rise above the Eastern Mountain of prema-bhakd, all ignorance 
automatically perishes and the means of crossing material existence 
spontaneously manifests.” 

“Therefore, they go—this is fancifully imagined with this intention: They go 
so that others too may cross in the same way—only after leaving aside, here on 
the shore ( atra = kule), the boat of Your lotus feet,” in other words “only after 
causing the sacred tradition of the path of devotion to continue.” 

The devotees’ false conceit of being in samsara (material existence), in the 
shape of a calf’s hoofprint, is this: “Although material life has entirely come to 
an end, we remain in samsara.” And just as the water contained in a calf’s 
hoofprint is purifying and praiseworthy, so even that false conceit of theirs, 
which dispels the disease-like conceit of others who view themselves as 
devotees, is also praiseworthy by knowledgeable persons. 

“They go because You do this sort of favor only for Vaisnavas, not for others.” 
(bhavan sad-anugrahah = yatah bhavan sad-anugrahah) ( sad-anugrahah = 
satsu vaisnavesu eva anugrahah etadrsah na anyesu yasya sah) 

Sanatoria Gosvami — 

“They go after completely traversing above ( samuttirya = samyag uccais 
tirtva).” By turning the ocean into a calf’s hoofprint, the idea of a connection at 
any point in time with the ocean of nescience is repudiated. Further, the gist of 
the vocative dyuman is: “That too occurs only due to the display of Your mercy 
( krpa-prakasa ).” The rest was explained by Sridhara Svaml. 

Alternatively: “You never at any time disregard even those devotees who 
expect liberation.” That is just what they say with bhavan sad-anugrahah, which 



means: san satyah uttamah va anugrahah yasya sah, ““You whose favor is real,” 
or “You whose favor is the highest.”” 

Jiva Gosvami — 

“They go after completely traversing above ( samuttirya = samyag uccais 
tirtva).” In that regard, by turning the ocean into a mere hoofprint of a calf, a 
mere action either of the boat or of one who wants to cross is repudiated. 

The idea in the vocative dyuman is this: “That too takes place because of Your 
effulgent nature.” Here, as before, the purport of the word pada (foot) is bhakti 
characterized by sadhana. Therefore it is said here: nidhaya (after setting aside). 
The rest is by Sridhara Svaml. In his commentary, in “How is it that they 
traverse the ocean merely by depending on the boat of My feet?”, “without 
knowledge” is to be supplied. 

Alternatively, the reason only they are the cause of crossing it is: bhavan sad- 
anugrahah. This means: santah eva anugraha-rupah yasya (Your sadhus are 
forms of mercy). 

Baladeva Vidyabhiisana — 

The greats cross with the boat of His feet. How is it obtainable by others? In 
that regard they say, “O You whose body is dense consciousness ( dyuman = 
vijhana-ghana-murte)l Themselves fully crossing the ocean of material 
existence, which is hard to traverse by other means and which is frightful, they 
set aside here the boat which is Your lotus feet, in the form of the sampradaya, 
and go to the other shore, to Your abode (yatah = tat-param tvad-dhama yatah), 
because their friendship is great, meaning they have compassion for living 
beings ( adabhra-sauhrdah = yatah bahu-sauhrdam bhutesu daya yesarh 
tadrsah).” 

Someone might wonder: “If there is no pilot, how will the ship sail?” They 
respond: “Your favor is for the transcendentalists” ( sad-anugrahah bhavan = 
satsu anugrahah yasya sah tvam eva). The gist is: With the transcendentalists, 
the sampradaya can make the boat sail. 

Vallabhacarya — 

With much effort, they worshiped the Lord, put Him under control, ascended 
unto His feet, put everything on His feet, crossed, and went on, but those whom 
the greats instructed are not like them, so how will they be able to cross? 
Therefore it is said: adabhra-sauhrdah and sad-anugraho bhavan. Their 



friendliness has no defect, which means it bears fruit ( adabhra-sauhrdah = 
adabhram acchidram saphalam sauhrdam yesam). Their friendliness, shown 
previously to those ones, is the cause of their means to cross that ocean, and that 
very means is the boat of His lotus feet. Moreover: “Your favor is for the 
transcendentalists” ( sad-anugrahah bhavan = satsu anugrahah yasya bhavan).” 

ANNOTATION 

On this topic it is said: 

nadprasTdad tathopacitopacarair 
aradhitah sura-ganair hrdi baddha-kamaih \ 
yat sarva-bhuta-dayayasad-alabhyayaiko 
nana-janesv avahitah suhrd antar-atma \ \ 

“Bound with material desires in their hearts, the gods who worship You 
with proper articles of formal worship do not please You as much as those 
who worship You by means of showing compassion to all living beings, a 
virtue that cannot be acquired by bad people. You are pleased in this way 
because You, the one inner Soul of all, are attentive to various persons and 
are a well-wisher.” (Bhagavatam 3.9.12) 

Further, the expression “the boat of Your lotus-like feet” involves the 
metaphor “feet in the form of a boat.” However, the word ‘feet’ itself is based on 
figurative usage because it stands for bhakti to Him. His feet are a symbol of 
bhakti to Him. This is a synecdoche. Owing to literary strikingness, it is also 
classed as the adsayokd ornament (introsusception): The concept of “bhakd to 
Him” was subsumed by the notion of “His feet”. 

Bhakd involves the scriptures on bhakd, primarily implemented by means of 
Bhagavad-gTta. Thus the greats of old crossed material life by bhakd, 
specifically by practicing the teachings set forth in Bhagavad-gTta and so forth. 
Before they moved on, after they reached the other shore, they wrote books on 
bhakd, in the wake of Bhagavad-gTta and SrTmad Bhagavatam. Therefore, the 
words “they leave the boat of Your lotus feet here and go” also involves an 
implied paryayokta ornament (circumlocution): They leave behind the boat of 
bhakti, which means that they leave behind the devotional commentaries and 
other books that they wrote, which have the same transcendental nature as 
Bhagavad-gTta and SrTmad Bhagavatam, so that others too can succeed in 
realizing that the soul’s nature is pure love, to say nothing of crossing the ocean 



of material life. 


10 . 2.32 

ye ’nye ’ravindaksa vimukta-maninas 
tvayy asta-bhavad avisuddha-buddhayah \ 
aruhya krcchrena pararh padam tatah 
patanty adho ’nadrta-yusmad-ahghrayah | j 

upajad (12) 

ye —who; anye —others; aravinda-aksa —O lotus-eyed one; vimukta-maninah 
—who consider themselves liberated; tvayi asta-bhavat —because the mood 
toward You is rejected; avisuddha-buddhayah —whose intelligence is not 
purified; aruhya —after climbing; krcchrena —with difficulty; param padam —to 
the highest position; tatah —from that [position]; patanti adhah —they fall down; 
anadrta-yusmad-ahghrayah —they by whom Your two lotus feet are not honored. 

aravindaksa\ ye anye vimukta-maninah tvayi asta-bhavad avisuddha- 
buddhayah padam pararh krcchrena aruhya (api, te) tatah adhah patanti (yadi 
te) anadrta-yusmad-ahghrayah (bhavand). 

“O lotus-eyed Lord, others who consider themselves liberated have an 
impure intelligence because of their mood toward You, which we reject. 
Upon ascending to the ultimate status, with hardship, those who do not 
honor Your lotus feet fall from that. 

SrTdhara SvamT — 

The Lord might say: “For such wise men, what is the use of serving Me? 
They’re already liberated.” They respond to that here: “The intelligence of those 
who think: “We’re liberated” ( vimukta-maninah = vimuktam vayam id 
manyamanah ) is impure ( avisuddha-buddhayah = na visuddha buddhih yesarh 
te) because the mood toward You is rejected,” meaning it is bad. In other words, 
because there is no bhakti (tvayy asta-bhavat = tvayi astah nirastah atah eva 
asanyah bhavah tasmat = bhakteh abhavat ). 

Alternatively, the second line is separated as follows: tvayi asta-bha vada- 
visuddha-buddhayah. This means: tvayi asta-bhah id cchedah, asta-matayah 
vadesu eva visuddha-buddhayah, “Their opinions about You are rejected; their 
intelligence is brilliant only in wrangles.” 



“Upon ascending with hardship, by performing austerities throughout many 
lifetimes, to the ultimate status—in other words: having achieved what is 
proximate to liberation (pararh padam = moksa-sannihitam ) such as a noble 
birth, and being austere and learned—they by whom Your two lotus feet are not 
honored ( anadrta-yusmad-ahghrayah = na adrtau yusmad-ahghri yaih te ) fall.” 
They are vanquished by obstacles. 

Visvanatha CakravartT — 

The ocean of material existence becomes the size of a hoofprint of a cow only 
for Vaisnavas, but for jnanis, who consider that Your body, made of 
transcendental sattva, is Maya, that ocean remains frightful and very difficult to 
cross. For instance, Sanat-kumara said [to Maharaja Prthu]: 

krcchro mahan iha bhavarnavam aplavesarh 
sad-varga-nakram asukhena titTrsanti \ 
tat tvarh barer bhagavato bhajanTyam anghrim 
krtvoduparh vyasanam uttara dustararnam \ \ 

“In this world, there is great hardship for those who don’t have a god in 
the form of a boat. They want to cross with difficulty the ocean of material 
existence, where there are sharks in the form of the five senses and the 
mind. Therefore you should cross the evil that is this hardly traversable 
ocean by turning the worshipable feet of Lord Hari into a ship.” 
(Bhagavatam 4.22.40) 

Other examples are the Lord’s statement: kleso ’dhikataras tesam, “There is 
greater hardship for them” ( Bhagavad-gTta 12.5), and Narada’s remark [to 
Vyasadeva]: naiskarmyam apy acyuta-bhava- 

varjitam, na sobhate jnanam alam nirahjanam, “The state of trance, in which 
there is no upadhi nor activity, is not resplendent if it does not involve devotion 
to Acyuta” ( Bhagavatam 1.5.12). 

The gods speak in the same way in this verse. Anye (others) denotes those who 
are other than the devotees whose characteristics were mentioned and who were 
favored by Him. The drift of the vocative aravindaksa (O lotus-eyed one) is: 
“We are experiencing the sweetness of Your glance of mercy.” 

In point of vimukta-maninah: “Your devotees think of themselves as 
materialists although they have gone beyond material life, and those jnanis 
consider themselves liberated although they have fallen in material existence.” 



The reason for that is: tvayy asta-bhavad avisuddha-buddhayah. “Their 
knowledge is impure ( avisuddha-buddhayah = avisuddha-jhanah ) because, by 
thinking of You, whose eyes resemble two lotuses and whose body has 
sweetness and charm, as a mix of Maya, they have no affection for You ( asta- 
bhavat = maya-sabalya-mananena prity-abhavat ).” And that is because of 
foolishness, owing to the Lord’s statement: avajananti mam mudha manusim 
tanum asritam, “Fools do not understand about Me, who assume a human-like 
body” (Bhagavad-gita 9.11). 

This means: Although knowledge arose in them, due to their purity of 
consciousness, which is the fundamental cause of vanquishing lust, material 
desires and so on, it is not pure. 

Still, “Upon ascending to the stage of being liberated while living (param 
padam = jivan-mukta-dasam ) with hardship, they fall down.” In other words, 
they ascend by means of realizations brought about with hardship in terms of 
performing austerities, subduing the mind and senses, and so on. Thus it should 
be understood that they have bhakti mixed with the gunas, inasmuch as it is 
impossible to reach the highest level without bhakti: sreyah-srtim bhaktim 
udasya te vibho, klisyanti ye kevala-bodha-labdhaye, “O pervader, those who 
reject bhakti, the best path, to attain the state of trance suffer” ( Bhagavatam 
10.14.4), since without bhakti the state of trance acts like water in a mirage. And 
so they fall. 

Why do they fall, since there is bhakti ? The answer is: anadrta-yusmad- 
ahghrayah, “they by whom Your two feet are not honored,” by considering those 
feet illusory ( mayika ). 

The drift is this: For the jhanfs, bhakti that has become an aspect of jhana 
occurs in one of two ways: (1) Bhakti is given some importance only on account 
of the scriptural injunction: bhaktim vina jhanam na siddhyet (trance is not 
effected without bhakti ); this type of bhakti is disrespectful toward the bodies of 
the Lord, who ought to be worshiped, due to thinking of them either as mayika 
or as Maya, and (2) Bhakti devoid of disrespect toward Him. 

The first kind of bhakti generates knowledge ( vidya ), which dispels, after a 
long time, their ignorance, brings about their being Brahman—they achieve this 
by also practicing austerities, controlling the mind and the senses, etc.—and at 
once disappears. Those jhanfs are said to be only vimukta-manin (they consider 
themselves liberated): They are not really liberated while living, for these 
reasons: (A) The Lord’s statement: bhaktyaham ekaya grahyah, “I can be 
grasped by exclusive bhakti” (Bhagavatam 11.14.21), (B) The possibility of 
offending the Lord, and (C) Without bhakti, there is no attainment of direct 
cognition of Brahman. They fall down because of the re-emergence of karma, 



though it had been burnt. For example, there is a statement in the Puranas 
quoted in Visnu-bhakti-candrodaya, in the context of Ratha-yatra: 

nanuvrajati yo mohad vrajantam paramesvaram \ 
jhanagni-dagdha-karmapi sa bhaved brahma-raksasah || 

“A person who out of delusion does not follow the Lord as He is going [in 
a procession] will become a Brahmana ghost, although that person’s karma 
was burnt by the fire of trance.” 

There is also a supplementary statement upheld in Vasana-bhasya: 

jivan-mukta api punar bandhanam yanti karmabhih \ 
yady acintya-maha-saktau bhagavaty aparadhinah || 

“Although they are liberated while living, they again become bound by 
material actions if they offend the Lord, whose power is huge and 
inconceivable.” 

However, the second type of bhakti (devoid of disrespect to the Lord) brings 
about their being Brahman ( brahma-bhuta ). Yet that bhakti it does not cease 
when vidya and avidya cease. By this type of bhakti, the jhanTs, being caused to 
experience direct cognition of Brahman, become accomplished jivan-muktas. 
That is stated as follows: 

brahma-bhutah prasannatma na socati na kahksati \ 
samah sarvesu bhutesu mad-bhaktim labhate param \ \ 
bhaktya mam abhijanati yavan yas casmi tattvatah \ 
tato mam tattvato jhatva visate tad-anantaram || 

“A person who is Brahman is joyful at heart: he neither laments nor has a 
desire. He behaves the same way toward all beings. He attains the topmost 
devotional service to Me. By bhakti, one truly knows who I am to the full 
extent. Knowing Me in truth because of that, afterward he enters.” 

(Bhagavad-gita 18.54-55) 


Sanatana Gosvami — 



They say: “Without bhakti to You, a SannyasI and even a cognizer of Brahman 
experience miseries.” The fact that the Lord dispels everyone’s sorrow with a 
mere glance is expressed with the vocative aravindaksa (O lotus-eyed one). 
Tvayi (their ofensive mood Toward You’) denotes tadrse ’pi tvayi (toward You, 
though You are like that). Moreover, “those who belong to You” are also 
included by the word yusmat (Your) (in: “they who do not honor Your lotus 
feet”). 

Jiva GosvamT — 

“Without resorting to My feet, a person can be delivered from material 
existence simply by directly cognizing Brahman, so what is the use of resorting 
to them?” They reply here. The fact that the Lord dispels everyone’s sorrow with 
a mere glance is expressed with the vocative aravindaksa (O lotus-eyed one). 
Tvayi denotes tadrse ’pi tvayi (toward You, though You are like that). 

Moreover, by the word yusmat (Your), which amounts to a multiplicity, “those 
who belong to You” are also included. The rest is by Srldhara Svaml. In his 
commentary, the word adi (etc.) in sat-kula-tapah-srutadi (a noble birth, being 
austere, being learned, etc.) signifies: manana-nididhyasanadi, (contemplation 
[on the meaning of scriptures]; deep meditation, and so on). 

Alternatively, right from the beginning they are tvayy asta-bhavad avisuddha- 
buddhayah (their understanding is impure because of a mood toward You which 
is rejected). Nonetheless, having resorted to the path of jhana, they consider 
themselves liberated, meaning they think they are different from the coarse body 
and from the subtle body. Afterward: “Even after attaining ( aruhya = prapya 
api), with hardhip—in reference to the statement: kleso ’dhikataras tesam 
avyaktasakta-cetasam, “There is greater hardship for those whose minds are 
fond of the Unmanifest” ( Bhagavad-gTta 12.5)—, the ultimate status, in the form 
of liberation while living, they fall from that.” 

When do they fall? In consideration of this they say: anadrta-yusmad- 
ahghrayah. The word yadi (if) needs to be supplied (“if they do not honor Your 
feet”). They fall because they do not stop disrespecting Him. That disrespect 
involves a lack of intelligence on their part, since there was no continuation of 
the influence of bhakti. On account of contempt for the lotus feet of the Lord, 
who has great power, sinful reactions emerge though they were burnt. For 
example, there is a statement in the SrT Bhagavat-parisista quoted in Vasana- 
bhasya: jivan-mukta api... (see above). Therefore it is also stated there: 


jivan-muktah prapadyante kvacit samsara-vasanam 



yogino na vilipyante karmabhir bhagavat-parah | j 

“In some cases, those who are liberated while living begin to harbor 
material desires. However, the yogis who are devoted to the Lord are not 
contaminated by material activities.” 

In the context of Ratha-yatra, there is a statement in the Puranas that is upheld 
in Visnu-bhakti-candrodaya: nanuvrajati... (see above). 

Still, in regard to the passage that begins: tac capi citta-badisam sanakair 
viyunkte, “The yogi gradually detaches the hook that is his mind [from the fish 
that is Visnu, the object of the mind’s meditation, and merges in Brahman]” 
(Bhagavatam 3.28.34), and in reference to: 

tatra labdha-padam cittam akrsya vyomni dharayet \ 
tac ca tyaktva mad-aroho na kihcid api cintayet \ \ 

“The yogi should focus the mind on My smiling face, and then on the sky 
of the heart. Then, the yogi should shift the mind’s attention to Brahman 
and should not think of anything.” ( Bhagavatam 11.14.44) 

When, on the path of jnana, a ladder to bhakti, it is heard that there is a 
relinquishment of dhyana and a perfection after dharana (concentration), the 
disregard at that time should not be thought of as disrespect. Rather there is a 
relaxation on account of the influence of the samskara of desiring oneness in 
Brahman, much like the sense enjoyers are seen to experience a slackening, 
owing to the influence of the samskara of dream, as regards an object of their 
attention. (In everyday life, sheer amazement is dream-like.) 

In that matter, the cheating too is done by the Lord. There can be an 
immersion in Brahman that way. For example it is said: astv evam ahga 
bhagavan bhajatam mukundo, muktirh dadati karhicit sma na bhakti-yogam, “O 
King Parlksit, let it be so. Lord Mukunda grants liberation to those who 
continuously worship Him, but He never bestowed prema-bhakti-yoga 
previously” ( Bhagavatam 5.6.18). In addition, it is heard that hell is a destination 
when one disrespects the Lord. For instance: 

natah par am parama yad bhavatah svarupam 
ananda-matram avikalpam aviddha-varcah \ 
pasyami visva-srjam ekam avisvam atman 



bhutendriyatmakam adas ta upasrito ’smi \ \ 
tad va idam bhuvana-mangala mahgalaya 
dhyane sma no darsitam ta upasakanam \ 
tasmai namo bhagavate ’nuvidhema tubhyam 
yo ’nadrto naraka-bhagbhir asat-prasahgaih || 

“[Brahma said:] O Supreme Being, O You whose effulgence is 
unimpaired, I do not regard Your svarupa of Brahman, which is sheer bliss 
and is not diversified, as different from this body of Yours. O Soul, I take 
shelter of Your body: It is unique, since it creates the world, and so it is 
different from the world. Moreover, it is the cause of the senses and of the 
five elements. 

“O auspiciousness of the worlds, to create auspiciousness for me. Your 
worshiper. You revealed this very body of Yours in my meditation. I offer 
multiple obeisances to You, the primeval Lord. You are disrespected by 
those who associate with nondevotees. And therefore they go to hell.” 

(Bhagavatam 3.9.3-4) 

Thus, everything makes sense. 


10.2.33 

tatha na te madhae.va tavakah kvacid 
bhrasyanti margat tvayi baddha-sauhrdah | 
tvayabhigupta vicaranti nirbhaya 
vinayakamkapa-murdhasu prabho 11 

( vamsa-stha-vilam ) 

tatha —in that way; na —do not; te —they; madhava —O husband of LaksmI; 
tavakah —devotees (“those who are Yours”); kvacit —at some time; bhrasyanti 
—fall down; margat —from the path [of devotional service]; tvayi —to You; 
baddha —is bound; sauhrdah —[being] those whose friendship; tvaya —by You; 
abhiguptah —protected on all sides; vicaranti —they go; nirbhayah —fearless; 
vinayaka-amka-pa —of troublemakers (“of generals of obstacles”); murdhasu 
—on the heads; prabho —O Almighty. 



Visvanatha CakravartI— 

madhaval prabhol (yatha vimukta-maninah adhah patanti,) tatha te tavakah 
margat kvacid (api) na bhrasyanti, (yatah te bhrastatve api) tvayi baddha- 
sauhrdah tvaya abhiguptah nirbhayah vinayakamkapa-murdhasu vicaranti. 

Baladeva Vidyabhusana— 

madhaval prabhol (yatha tvad-aiighry-avajhatarah bhrasyanti,) te tavakah 
tatha margad na bhrasyanti. (te tu) kvacid (bhrasyanti, tadapi te) tvayi baddha- 
sauhrdah (eva tisthanti), tvaya abhiguptah nirbhayah (ca santah) 
vinayakamkapa-murdhasu vicaranti (ca). 

“O Madhava, Your devotees never fall from the path in that way. They 
remain bound to You in friendship. Being protected by You, O Almighty, 
they become fearless and go over the heads of masterminds of obstacles. 

Sridhara SvamT — 

Now they say: “Those who are Yours, however, never fall.” “They go above 
the heads of those who implement a multitude of causes of trouble.” 
( vinayakamkapa-murdhasu vicaranti = vinayakah vighna-hetavah tesam amkani 
stomah tani panti ye tesam murdhasu vicaranti ). The sense is: They overcome 
obstacles. 

Visvanatha CakravartI — 

“Why do you say only the jhams are thrown down? The devotees may also be 
thrown down, by looking at Bharata, Inradyumna, and Citraketu.” They respond: 
tatha na te madhava tavakah kvacid bhrasyanti margat, which means: yatha 
vimukta-manino ’dhah patanti tatha tavaka margat bhakti-yogan na brasyanti, 
“O Madhava, those who are Yours do not fall from the path of bhakti-yoga in the 
same way those who conceitedly consider themselves liberated fall down.” The 
sense is: “Needless to say, they do not abandon You, who should be sought.” 

“But if they do fall, even so, they remain bound to You in friendship.” 
Although devotees do fall, that is only seen as a cause for an increase of their 
prema, because it was shown that the love of Citraketu, Indradyumna, Bharata 
and so on soared one hundredfold after they fell and became Vrtra, [Gajendra,] 
and so on. 

There is another interpretation: tatha na bhrasyanti yato bhrastatve ’pi tvayi 
baddha-sauhrdah, “They do not fall in that way because even in their degraded 



state their friendship remains bound to You.” This means: “Their determination 
is firm and is endowed with confidence in You.” 

They think: “My fall occurred because of my Lord, who will help me since He 
promised: na me bhaktah pranasyati, “My devotee does not perish”” 
(Bhagavad-gita 9.31).” And therefore: “Protected by You on all sides 
(abhiguptah = abhitah tvaya raksitah), they go above the heads of those who 
protect a multitude of troublemakers (vi-nayaka = vighna-karin).” The sense is: 
They vanquish them. 

Or else, “Even they, as fallen devotees, hold on their own heads the feet of the 
troublemakers, with devotion.” ( vinayakamkapa-murdhasu vicaranti = tac- 
caranan te api bhaktya sva-murdhasu dharayanti ) 

Sanatoria Gosvami — 

“However—the sense is: “although they do not have full realization of atma, 
although they rejected their own dharma and although something terrible has 
somehow or other happened to them”—those who are Yours ( tavakah = 
tvadiyah ) don’t fall.” Here tatha has the sense of tu (but, however): “However, 
those who are Yours, meaning those who have somehow taken shelter of You, 
never fall from the path, let alone forget You, who should be sought.” They 
mention the reasons for that, with tvayi and so on: “Being bound to You in 
friendship, protected on all sides ( abhiguptah = abhitah guptah ) and, therefore, 
not fearing obstacles ( nirbhayah = atah eva vighnadeh nirbhayah santah)...” 

Ma-dhava means laksmT-kanta (O You whose beloved is LaksmI). The 
intended meaning is: “The fallen devotees will automatically be wealthy.” Or 
else madhava signifies: “O You who have descended in Madhu’s dynasty.” This 
means He is highly compassionate. Prabho (O Almighty) signifies: “O You who 
have all potencies.” The idea is: Having power on account of Prabhu’s might is 
appropriate for them too. The rest was explained by Sridhara Svaml. 

There is another interpretation. Tatha means tena prakarena (in that way): 
“Those who are Yours because of a material desire, and so on, due to an impure 
intelligence in that way, do not fall. Rather, they, bound to You in friendship, are 
fully protected by You, and go on the heads of troublemakers in a special manner 
(vicaranti = visesena carand).” The drift is: “Since those who are Yours are 
fearless, they move on the heads of those master organizers of a multitude of big 
problems—people who have come for the sake of making trouble—in a special 
way.” This means they turn the heads of those troublemakers into steps and 
ascend to a planet of Sri Vaikuntha. Or else: “For the sake of the journey to a 
planet of Sri Vaikuntha, those who are Yours go on the heads of one who is a 



type of Garuda, meaning a bird in the same species as Sri Garuda,” by the 
derivation: vmam paksinam nayakah mukhyah tesam amkarh paksi-rajatvat pad 
id vi-nayakamka-pah srT-garuda-jatTya-garuda-bhedah tasya murdhasu, “A vi- 
nayakamka-pa is a bird that protects an army of the best of birds (vi), due to 
being the king of birds.” Murdhasu (on the heads) is in the plural either because 
of reverence or because of being large. The rest of the interpretation is the same. 

Jiva GosvamT — 

“However, those who worship Your body do not fall although they do not 
have full realization of atma although they rejected their own dharma and 
although something terrible has somehow or other happened to them.” 

Tatha has the sense of the opposite of what was said. It is similar to: yatha 
tvam murkhas tathaharh na, “I am not a fool like you.” Or else tatha means 
kihca (moreover): “Only those who are Yours, those who have somehow taken 
shelter of You, never fall from the path, let alone forget You, who should be 
sought. On the contrary, they attain unwavering love for You ( tvayi baddha- 
sauhrdah = prapta-niscala-premanah santah ). Therefore they are protected on 
all sides by You ( abhiguptah = abhitah guptah santah )” and so forth. 

Ma-dhava means laksmT-kanta (O You whose beloved is LaksmI). The 
intended meaning is: “The fallen devotees will automatically become wealthy.” 
Or else madhava signifies: “O You who have descended in Madhu’s dynasty.” 
The sense is He is highly compassionate. Prabho means: “O You who have all 
potencies.” The idea is: Having power on account of Prabhu’s might is 
appropriate for them too. The rest is by Srldhara Svaml. 

Another interpretation is that tatha means tena prakarena (in that way): “They 
do not fall in that way either. Since they are engaged [in bhakd ] from the 
beginning, they do not fall even by somehow being disrespectful of Your feet. 
Rather, being bound to You in friendship...” 

“Since those who are Yours are fearless, they move on the heads of the master 
organizers of a multitude of big problems—people who have come for the sake 
of making trouble—in a special way ( vicarand = visesena caranti).” This means 
they turn their heads into steps and ascend to a planet of Sri Vaikuntha. 

They might be repentant specifically when there is an obstacle in their bhakd. 
And because of that too the Lord’s great mercy can happen. The rest of the 
interpretation is the same. 

Baladeva Vidyabhiisana — 


“It is seen that some devotees fall although they worship Me. Why are they 



said to be fallen?” They respond: “They do not fall in the same way those who 
offend Your feet fall.” It is a contrasted example. “If they do fall, they remain 
bound to You in friendship,” because it is perceived that Bharata, Citraketu and 
so on, called by You, increased their love for You although they were fallen. 
“Protected on all sides by You, they go on the heads of the generals of a 
multitude ( anTka-pa = vrnda-senapati ) of obstacles (vinayaka = vighna).” In 
other words, “They overcome obstacles and worship You. For example, you 
said: ksiprarh bhavati dharmatma, “The person quickly becomes righteous” 
( Bhagavad-gTta 9.31).” 

Vallabhacarya — 

In vinayakamka-pa, vi means vighna (obstacle), and vi-nayaka means vi-kartr, 
that is, vi-janaka (troublemaker). 


10 . 2.34 


sattvarh visuddham srayate bhavan sthitau 
sarTrinam sreya-upayanam vapuh \ 
veda-kriyayoga-tapah-samadhibhis 
tavarhanam yena janah samThate || 

upajati (12) 

sattvam visuddham —which is transcendental existence; srayate —employ (the 
third person is used in connection with bhavan ); bhavan —You; sthitau —for the 
continuation [of the world]; sarTrinam —for embodied beings; sreyah-upayanam 
—because of which there is the attainment of what is best (as opposed to preyas, 
material activities); vapuh —a body; veda —along with [studying] the Vedas; 
kriya-yoga — karma-yoga; tapah —austerity; samadhibhih —trance; tava arhanam 
—the worship of You; yena —because of which [body]; janah —a person; 
samThate —completely does. 

bhavan sattvam visuddham sarTrinam sreya-upayanam sthitau vapuh srayate, 
yena (vapusa hetuna) janah veda-kriya-yoga-tapah-samadhibhih tava arhanam 
samThate. 


Baladeva Vidyabhusana— 



sarTrinam sthitau (tvayi citta-sthairyaya) visuddham sattvarh vapuh sreya- 
upayanam bhavan srayate, yena (vapusa alambanena) janah veda-kriya-yoga- 
tapah-samadhibhih (sardham) tava arhanam samThate. 

“For the continuation of the universe. You assume a transcendental body, 
which makes embodied beings achieve the best. Because of Your body, a 
person reveres You by either studying and teaching the Vedas, performing 
karma-yoga, undergoing austerities, or reaching and maintaining the state 
of trance. 

Sridhara SvamT — 

In the verse that begins bibharsi rupani (10.2.29), it was said that the Lord 
assumes bodies that bring happiness to devotees. In which way does He bring 
happiness? They speak in that regard. 

The syntactical connection is: sattvam vapuh srayate, “You, sir, assume a 
body which is Existence.” Such a body gives the results of actions ( sreya- 
upayanam = karma-phala-datr). Why? “Because of Your body (yena = yena 
vapusa), a person worships You (arhanam samThate = pujam karoti ).” By what 
means is the worship done? “by the duties of the four Vedic stages of life: by the 
Vedas, by kriya-yogas, by austerity, and by trance.” If a person does not 
acknowledge that the Lord’s body is the foundation, there is no worship of the 
Lord, hence there is no perfection of the results of actions. 

Visvanatha CakravartT — 

The Lord’s manifestation of bodies of transcendental sattva in the material 
world was mentioned with the verse that starts bibharsi rupani (10.2.29). 
Ksemaya (for the well-being), in that verse, is His purpose. And that well-being 
is the exclusive performance of bhakti. This was expounded in four verses, 
beginning from tvayy ambujaksa (10.2.30-33). Therein, with the words ye ’nye 
’ravindaksa and so on (10.2.32) it was implied that the devotees obtain liberation 
as a secondary result if they keep honoring the Lord’s feet. 

Now they say the predominance of bhakti is another purpose of the 
manifestation of bodies composed of suddha-sattva: “You assume a body that 
has the nature of Existence (visuddham sattvam vapuh = suddha-sattvatmaka- 
vapuh).” Here visuddham means mayatitam (beyond Maya), and suddham 
means cin-mayam (transcendental). 

That type of body causes an attainment, in a superior way, of the best things 
(sreya-upayanam = sreyasam upa adhikyena ayanam praptih yatah ) at the time 



of the protection of the world ( sthitau = palana-samaye ).” They mention those 
best things: “A person worships with the four duties, starting from Vedic study, 
of the four stages of life ( veda-kriya-yoga-tapah-samadhibhih = vedadibhih 
caturbhih catur-asrama-dharmaih saha ), because of the body (yena = yena 
vapusa).” The sense is: If the Lord’s body is not taken shelter of, there is an 
imperfection in the worship. 

Sanatoria GosvamI — 

Sthitau means palanartham (for the sake of protecting). They only talk about 
the manner it takes place: Causing embodied beings, whether mobile or 
immobile, to achieve the best occurs by studying the Vedas and so on, in other 
words by offering one’s respective duty ( veda-kriya-yoga-tapah-samadhibhih = 
vedadibhih krtva = sva-sva-dharmarpanena ). 

“Because of His body (yena = yena vapusa hetuna ) a person—any person in 
one in the four Vedic stages—properly worships ( samihate = samyag Thate)...” 
on account of purity of mind by means of one’s dharma. Their means of 
accomplishing the worship is mentioned this way. In that regard it is 
appropriately said sarTrinam (of embodied beings) since, owing to the perfection 
of the worship of those in one of the four asramas, all other persons related to 
them accomplish that. The rest was explained by Srldhara Svaml. 

Or else, sreya-upayanam means His body causes the attainment, nearby, of all 
goals (sreya-upayanam = sreyasam sarvarthanam upa samfpe eva ayanarh 
praptih yasmat tat). And specifically, in the second half of the verse they say the 
sense of sreya-upayanam is that His body brings about the development of 
bhakti to Him. Otherwise there would be no effectuation of the bhakti of the 
members of the four asramas. 

Alternatively, sreya-upayanam means: sreyah sarvam eva upayanam 
upadhaukanam samarpyam yasmin tat (a body to which every best respectful 
present should be offered). How? “A person—one who is Your devotee, even 
any person in one of the four stages of life—properly worships You by means of 
studying the Vedas and so on. The means are offered (veda-kriya-yoga-tapah- 
samadhibhih = vedadibhih arpitaih) through the medium of one of those divine 
forms (yena = yena vapusa = tac-chri-murty-adina dvara).” 

There is another explanation: Such a body of His quickly makes embodied 
beings achieve prema, or else it quickly makes them attain Sri Vaikuntha (sreya- 
upayanam = sreyah prema vaikuntha-lokah va tasya upayanam sfghra- 
prapakam). How? by studying the Vedas and so on. This means: “by offering 
one’s dharma,” by virtue of the accomplishment of the sreyas (the best) by the 



excellence of worshiping Him through the medium of a divine form. 

Alternatively, with sattvam they say: “Everything, starting from being one 
who belongs to You, is accomplished only when sattva-guna is brightly 
manifested by You.” The sense is this: bhavan sattva-gunam srayate adhitisthati 
prakasayati ity arthah, yena sattvena saririnam dehabhimaninam api kirhva 
sarva-jivanam vapuh sreya-upayanam sarvartha-prapakam bhavati, “You 
superintend, i.e. manifest, sattva-guna (sattvam = sattva-gunam). Because of 
sattva-guna (yena = yena sattva-gunena), the bodies of embodied beings, even 
of those who have the conceit of being the body—or else of all living entities— 
become the cause of the attainment of all goals.” How? by studying the Vedas 
and so on. Or else, with veda and so on they say: yena ca sva-dharma-krt san 
sarvasramT tvad-bhaktah syat, “because of which [body] and [because of which 
sattva-guna ] a person in any asrama can, by carrying out one’s moral duty, 
become Your devotee.” Thus even in both possibilities, the syntactical 
connection of yena is double (with sattvam and with vapuh). 

Jiva Gosvami — 

“You assume a body for the sake of protecting ( sthitau = palanartham).” 
Visuddham means “beyond Maya”. Although the Lord’s body, the supreme cause 
of all, is the unique form of the topmost tattva, in accordance with this passage 
in the Third Canto: natah pararh parama yad bhavatah svarupam, “O Supreme 
Being, I do not regard Your nature as Brahman, which is sheer bliss and is not 
diversified, as different from this body of Yours” ( Bhagavatam 3.9.3), here it is 
said that the sattva (transcendental existence) which is a specific function of cit- 
sakti is His body with the intent to express a nondifference between visuddha- 
sattva and prakasa-sakti, the potency that reveals His body, inasmuch as 
visuddha-sattva is a form of the latter. 

The sense of “He assumes a body” is this: “You, who already have various 
kinds of forms of eternal bliss, use (srayate = pravartayati) whichever body is 
well-suited for the sake of protecting.” An example of that usage of the verb 
srayate is: nanendriyavan eva devadatto darsanartham caksuh srayate, 
sravanartham srotram indriyam, “Devadatta, who has various senses, uses eyes 
to see, ears to hear,” and so forth. 

Thus, being one who conveys happiness by protecting, upon becoming 
manifest by Himself, is shown (since His body is transcendental, it must give 
joy). In the rest of the verse, they even illustrate it in terms of being related to a 
meditation. 

His body is like a respectful present (upayanam = upadhaukanam iva )— 



meaning it is that by means of which there is a respectful gift, out of compassion 
—of sreyas, which signifies either the results of good actions or the goals of 
human life, the last goal being prema for Him, unto embodied beings, i.e. unto 
all souls. 

Or else, sreya-upayanam means His body is a superior form of sreyas 
compared to that sreyas, in other words His body is the form of the highest bliss, 
since the sruti says: etasyaivanandasyanyani bhutani matram upajivanti, “Other 
beings (those other than the Soul) live on a mere particle of this bliss” ( Brhad- 
aranyaka Upanisad 4.3.32). In both interpretations, He knows what being the 
giver of the results of the upasakas’ deeds culminates into. 

A person reveres Him by means of studying the Vedas, and so on. This means 
those activities are the duties of the four Vedic stages of life and are the main 
aspects in revering Him, because a reverence ( arhana ) is meant and because it is 
allowed to point out what those forms of reverence are, namely the study of the 
Vedas and so on, without referring to His body. 

“Because of Your body (yena = yena vapusa hetuna), a person—any person 
who abides in one of the four Vedic stages of life—properly worships (samihate 
= samyag Thate ).” The gist is: A reverence by merely offering one’s study of the 
Vedas and so on, without considering His body, is not samyak (complete, 
proper). 

In addition, it is appropriately said sarTrinam (of embodied beings) since, by 
the perfection of the reverence of those in a Vedic stage of life, all the others 
related to them accomplish that. The rest was explained by Srldhara Svaml. In 
his commentary, the words “there is no perfection of the results of actions” are in 
conformity with this axiom: sarvasam api siddhmarh mulam tac-caranarcanam, 
“The worship of His feet is the fundamental cause of all perfections” 
(Bhagavatam 10.81.19). 

Baladeva Vidyabhiisana — 

They say: “The manifestation of Your form is for the sake of disseminating 
bhakti.” “You manifest ( srayate = prakasayati) a glorious form ( vapuh = srT- 
vigrahah ) which is visuddha-sattva.” The verb srayate has the sense of prakasa 
(manifestation). For example: caksuh srayan rape sthita iti, “He uses eyes when 
there is a form.” 

For what purpose? sarTrinam sthitau, which means: jivanarh tvayi citta- 
sthairyaya sva-bhakti-pracara-phalako bhavan, “You, the fruit of the 
dissemination of devotion to You, manifest a body for the sake of the fixity of 
the beings’ minds on You,” on account of Kuntl’s statement: bhakti-yoga- 



vidhanartham, “[You descend] to enjoin bhakti-yoga” ( Bhagavatam 1.8.20). 

It is a body that is the ultimate basis of the goals of human life ( sreya- 
updyanam = pum-arthanarh paramasrayam ), also because of the axiom: phalam 
ata upapatteh, “The result comes from Him, on account of appropriateness” 
(Vedanta-siitra 3.2.39). 

“... because of which body as the object of worship (yena = yena vapusa 
alambanena ) a person, someone who is in good association (janah = sat- 
prasangT), worships ( arhanam samihate = arcarh karoti ) You along with his 
practice of one of the four duties of the four Vedic stages of life ( veda-kriya- 
yoga-tapah-samadhibhih = catur-asrama-dharmaih caturbhih sardham ).” (This 
is the sahokti ornament: “He does the worship of You and does his practice of 
dharma .) 

Madhvacarya—It is said in Bhagavata-tantra: 

visuddha-sattva-brahmadeh sarTre samsthito harih \ 
tesam adesa-margena vedadyair arcayand tam \ \ 

“Hari is in the bodies of Brahma and others, which are visuddha-sattva 
(pure sattva-guna). They worship Him by means of the Vedas and so on, due 
to a command given to them. That is their path.” 

VTra-Raghava — 

“The material world, thought of as a mere sankalpa (idea), is You, who are 
able to protect the world merely by sankalpa (volition). Thus although You do 
not need to descend, You descend for the sake of being the alambana (the object 
of worship) of the worshipers’ methods of homage.” 

Sattvam stands for sattva-mayam (made of Existence). “By studying the 
Vedas, performing kriya-yoga such as fire sacrifices ( kriya-yoga = yajnadi- 
kriya-yoga), and so forth, a person worships You, who are indicated by such a 
body, which is the object of worship (yena tava = yena vapusa alambana- 
bhutena upalaksitasya tava).” 

Vallabhacarya — 

“They worship You by studying the Vedas (veda = vedadhyayana), by 
performing work (or rites) (kriya-yoga = karmanusthana), by austerities such as 
residing in a forest, and by remaining steadfast in trance (samadhi = atma- 
sthid ).” 



10 . 2.35 


sattvarh na ced dhatar idam nijarin bhaved 
vijnanam ajhana-bhid apa marjanam \ 
guna-prakasair anumiyate bhavan 
prakasate yasya ca yena va gunah \ \ 

upajati (12) 

sattvam —existence; na —not; cet —if; dhatah —O Maker; idam —this; nijam 
—own; bhavet —were; vijnanam —transcendental realizations (or knowledge); 
ajhana-bhit —which dispels ignorance; apa —attained (would attain); marjanam 
—destruction (or ajhana-bhida-apamarjanam —which destroys varieties of 
ignorance); guna-prakasaih —by the manifestations of gunas (either qualities, or 
the gunas as defined in Nyaya philosophy); anumiyate —are inferred; bhavan 
—You; prakasate —manifest (or shine); yasya —of whom; ca —and (or a verse 
filler); yena —because of which; va —or (or and); gunah —the qualities (or the 
gunas as defined in Nyaya philosophy). 

dhatah] idam nijam sattvam (tava vapuh) na bhavet cet, (tarhi) vijnanam 
ajhana-bhidapamarjanam (na bhavet). bhavan guna-prakasaih anumiyate, 
yasya (tava) gunah yena (suddhena sattvena hetuna yena) va (asmakam 
vijhanena) prakasate. 

Srldhara Svaml— 

dhatahl idam nijam sattvam na bhavet cet, (tarhi) vijnanam ajhana- 
bhidapamarjanam (na bhavet). bhavan guna-prakasaih (kevalam) anumiyate (na 
tu saksat-kriyate), yasya (sambandhi abhyantarah buddhy-adi-)gunah prakasate, 
yena va (buddhy-arudhena pramatra buddhy-adhisthatra bahyah) gunah 
prakasate. 

Visvanatha CakravartI— 

dhatah] idam (tava vapuh) nijam sattvam na bhavet cet, (tada) vijnanam 
ajhana-bhid marjanam apa. bhavan guna-prakasaih anumiyate, yasya ca 
(bhavatah) yena va (suddha-sattvena eva hetuna) gunah prakasate. 

JIva Gosvaml— 

dhatah] idam (asmabhih anubhuyamanam tvat-prakasa-sakti-rupam) sattvam 
ced nijam vijnanam na bhavet, (tada tava) ajhana-bhida marjanam apa, (yatah 



prakrta-sattva-)guna-prakasaih bhavan anumiyate (eva, na tu saksat-kriyate), 
yasya (sambandhT visnv-ekadhisthitatvena) gunah (sattvakhyah) prakasate yena 
ca (tvad-eka-prakasyah sah gunah prakasate). 

“O Maker, if this body of Yours did not exist, the trance which wipes out 
the concept of difference brought about by ignorance would not occur. You 
would only be inferred through the manifestations of phenomena: “Mental 
and worldly phenomena take place because of the Lord, therefore they are 
connected with Him.” 

Alternatively: 

“O Maker, if this body of Yours were not real, the realization that wipes out 
the concept of nondifference brought about by trance would not occur. You 
would only be inferred through the manifestations of sattva-guna, a quality 
which shines also because of You. 

Optionally: 

“O Maker, if this body of Yours were not transcendental, spiritual 
realizations, which dispel ignorance, would be nil. You are inferred through 
the manifestations of Your qualities: They shine because they are 
transcendental and because of our realizations. 

Srldhara SvamT — 

In three verses, beginning from tvayy ambujaksa (10.2.30), it was said that 
liberation only belongs to the Lord’s devotees. On that topic, some people might 
think: “Fine, there is no good result from material activities without bhakti, but 
since liberation is to be accomplished only through direct absorption in 
Brahman, what is the use of bhakti ?” The gods respond: “O Maker, if Your body 
(idam nijam = tava vapuh) were not sattva, then trance, a specific kind of 
awareness (yijhanam = visistam jhanam = aparoksam jhanam), would not 
occur.” The words na bhavet (would not occur) need to be carried forward (from 
the first line to the second). That is the resultant syntactical connection. 

What is that trance like? It is ajhana-bhidapamarjanam, which means: 
ajhanam ca tat-krta bhida ca tayoh apamarjanam nivartakam, “It dispels 
ignorance and the idea of difference which is brought about due to ignorance.” 
Or else: ajhana-bhid apa marjanam, which denotes: ajhanam bhinatti iti ajhana- 
bhid vijhanarh marjanam nasam apa praptam eva, “It, which dispels ignorance, 
is already nil.” 

Someone might argue: “The awareness “That from which there is a 



manifestation of the intelligence and of other spiritually inert things is Brahman” 
can occur.” Their answer to that is: No (because the ultimate impeller is the Soul, 
not Brahman, and because the Soul only reveals iself of its own accord). “You, 
the witness of all, and the most complete, are only inferred through 
manifestations (both in the world and in the mind), which are severally 
characterized as gunas (in Nyaya philosophy), but it is not that You are directly 
experienced.” ( guna-prakasair anumfyate bhavan = guna-prakasaih 
gunavacchinnaih prakasair bhavan sarva-saksf paripurnah kevalam anumfyate 
kalpyate na tu saksat-kriyate ) 

They mention the method of inferring: prakasate yasya ca yena va gunah. 
This means: yasya sambandhf abhyantarah buddhy-adi-gunah prakasate yah 
guna-saksf ity evam yena va buddhy-arudhena pramatra buddhy-adhisthatra 
bahyah gunah prakasate ity anumfyate, “You are inferred in either one of two 
ways: (1) “He with whom the inner gunas (in the mind)—such as intelligence— 
have a connection and are manifesting is You, the witness of the gunas,” and 
similarly (2) “He who is the superintendent of the intelligence, who has the 
correct notion, who reaches one’s faculties, and on account of whom the outer 
gunas (in the world) manifest (in the mind) is You.” 

The drift is: suddha-sattva-vapusi tyayi sevyamane tu tad-akare ’ntah-karane 
tvat-prasadena saksat-karo bhavet, “Only when You, whose body is 
transcendental, are being served might one see You face to face, by Your grace, 
in the mind, in which there is a form of service to You.” 

Visvanatha Cakravartf — 

“Some philosophers think that My body consists of material sattva.” They 
respond to that. The word idam (this) signifies that they point to Devakl’s womb 
with the index finger: “O Maker, if this own body of Yours were not sattva —that 
is to say suddha-sattva —rather if it were material sattva, then realization, which 
is the devotees’ experience ( vijhanam = satam anubhavah ) of Your being in that 
way, has become obliterated ( marjanam apa = loparh praptam).” The gist is the 
experience of the greats is the proof in this matter. 

What is that realization like? It dispels ignorance ( ajhana-bhit = ajhana- 
nivartakam ). The idea is: “Material life comes to an end by the mere realization 
that Your body is transcendental sattva.” There should be no doubt about the 
credibility of such a realization. Moreover they say: “There is another proof of 
this.” bhavan guna-prakasair anumfyate means: guna-prakasaih gunasya 
atitejasvitvad asmad-adi-sarva-manah-prasadakatva-prema-pradatvadeh 

prakasaih eva idam vapuh bhavan eva na maya ity anumfyate sampraty 



asmabhir apity arthah, “Owing to the manifestations of a quality ( guna )—such 
as being a bestower of prema, being one who soothes the minds of everyone 
such as ours, and so forth, since His qualities are extremely potent—, it is 
inferred, by us too, that this body, You, is not Maya.” 

The explanation is given: prakasate yasya ca yena va gunah, which means: 
yasya ca yasyaiva gunah prakasate cin-mayatvat na prakrter jadyat prakaso ’pi 
prayojaka-sapeksatvac ca, yena va suddha- 

sattvenaiva hetuna prakasate na tu prakrtatvena, ““A quality only (ca = eva ) of 
whom manifests,” since it is transcendental, and since a quality requires an 
impeller, inasmuch as there is no manifestation from the inertness of Prakrti. Or 
else: “The quality manifests only because it is suddha-sattva, not because it is 
material.”” Therefore it will be said: 

yasyavatara jhayante sarTresv asarTrinah | 
tais tair atulyatisayair viryair dehisv asahgataih || 

“The Avataras, which are in the midst of embodied beings, of You who are 
devoid of a material body are understood through various, unmatched 
supereminent feats that embodied souls cannot perform.” (Bhagavatam 
10.10.34) 

There is a different interpretation: “If this own body of Yours, which has the 
nature of suddha-sattva, had not appeared (na bhavet = na avirbhavet ), then 
trance, which is the experience of seeing You face to face (vijhanam = 
aparoksanubhavah ) and which dispels ignorance ( ajhana-bhit ), would already 
be nonexistent (marjanam apa = nasam eva prapnuyat). You would only be 
inferred (anumiyate = kevalam anumryeta ) by the manifestations of the gunas 
such as intelligence.” They mention the method of inferring: yasya yena va 
gunah prakasate, which means: yasya gunah prakasate yena va buddhy- 
adhisthatra hetuna bahyah gunah prakasate sah Tsvarah, “He the gunas of 
whom manifest is the Lord (the gunas in Nyaya); or He because of whom, as the 
superintendent of the intelligence, the outer gunas manifest [in the mind] is the 
Lord.” 

Sanatoria Gosvami — 

The vocative dhatah (Maker) signifies: vividha-murti-dhara (O You who 
assume various bodies). They say: “This body, which benefits everyone (idam = 
sarvopakarakam ), has the nature of Existence (sattvam - sattvatmakam ). You 



are inferred by the manifestation of the gunas such as the intelligence ( guna- 
prakasaih = gunasya buddhy-adeh prakasaih).” 

The plural in prakasaih (manifestations) is in consideration of the multiplicity 
of either the intelligence and so on or of their functions. The word ca (and) is 
connected with gunah and stands for yad-asrayah (a quality “whose foundation 
is whom” manifests). The rest was explained by Srldhara Svaml. 

Alternatively, in this verse they say: “The bliss of saksat-kara (direct 
experience of Brahman or of the Lord) is only achieved by serving Your divine 
form, not otherwise.” “If Your body ( idam = tvad-vapuh), which is Your own 
(nijam = atmiyam ), cannot be served with prema, then directly experiencing You 
(vijhanam = saksat-karah ), which tears all ignorance asunder ( ajhana-bhit = 
sarvajhana-vidarakam )—inasmuch as all doubts are dispelled when there is 
saksat-kara —is already lost ( marjanam apa = marjanam prapa eva)” 

Or else, here they say: “Still, without this Descent of Yours, the knowledge of 
Your glories and so on could never happen.” “[O Maker, if this body of Yours 
did not exist,] outstanding knowledge (yijhanam = visistarh jhanam ) would not 
exist (marjanam apa = nivrttim prapa)” This knowledge is the one related to 
the glories and so on of the Lord, of bhakti to Him, and of His devotees; is His 
own (nijam), since He is the primeval Lord; and dispels ignorance. Ignorance is 
knowledge that is other than that knowledge. 

“How can it be understood that I have descended in person?” In that regard 
they say: “You are inferred by the manifestation of a quality such as Sri Devakl’s 
splendor—or else You are inferred by the illumination of a quality related to the 
worlds, meaning the occurrences of various natural phenomena” (guna- 
prakasaih = gunasya sri-devakyah prabhadeh kirhva jagatarh gunasya tat-tat- 
svabhavasya prakasanaih). For example, in SrT Visnu Purana: 

tato graha-ganah samyak pracacara divi dvija \ 
visnor arhse bhuvarh yate rtavas cabhavan subhah \ j 

“Then, O Brahmana, once Visnu’s amsa had gone to Earth, the course of 
the planets became eminent in the sky, and the seasons turned out 
resplendent.” (Visnu Purana 5.2.4) 

Someone might think: “DevakI must have that sort of manifestation naturally.” 
With prakasate, they say: “No, because the manifestation of a quality related to 
You is only brought about by You.” 

On the side of the explanation of sattva as sattva-guna: “If this sattva —the 
sattvika sattva, sattva-guna, the best of all the gunas for those who are Yours— 



which is Your own, meaning You preside over it (nijam - tvadiyam tvad- 
adhisthatam), did not exist, outstanding knowledge would be wiped out.” What 
would happen then? They answer: guna-prakasaih bhavan anumiyate. The sense 
is: “You would only be inferred: You would not be firmly understood.” The rest 
of the explanation is the same. 

There is another rendering: “If You, that well-known bodily form who causes 
one to achieve all the best, had not come down ( sattvam = sa tvam = sah sarva- 
sreyah-prapaka-murtih tvam na bhavasi na avatarasi ), this understanding of 
ours about the glories of Your devotees, and so on—or else this understanding, 
which is independent of anyone ( nijam = asmadiyam kirhva kasyacid api nijam 
svadhmam )—would occur?” ( bhavet = kirn bhavet). This is said with a 
modulation of the voice. The sense is: Of course it would not occur. In this 
explanation, ajhana-bhidapamarjanam, an adjective of vijhanam 
(understanding), means: na jhanena bhida tatty a-jhanena yah bhedabhavah ity 
arthah tasya marjanam, “The understanding wipes out the nondifference that 
occurs by jhana; in other words: by the knowledge of the truth it wipes out the 
idea of nondifference (between a jfva and Paramatma).” The rest is the same. 

Jiva GosvamT — 

The vocative dhatah means vividha-murti-dhara (O You who sustain various 
bodies). They say: “This body, which benefits everyone ( idam = 
sarvopakarakam ), has the nature of Existence ( sattvam = sattvatmakam).” 

“You are inferred by the manifestation of the gunas such as the intelligence 
( guna-prakasaih = gunasya buddhy-adeh prakasaih).” The plural in prakasaih 
(manifestations) is in consideration of the multiplicity of the intelligence and 
other gunas and of their functions. 

The usage in regard to prakasate, “[A guna of Nyaya] manifests” is this: “A 
guna such as intelligence is the asraya of a particular owner of the connection, 
since a guna manifests due to being a quality. Whatever manifests as a quality 
only manifests as the asraya of a particular owner of a connection. For example: 
odor and so on (the quality of odor implies the presiding deity of it and signifies 
the thing in which odor inheres). The particular owner of a connection of all this 
which is witnessed is only You as the topmost saksT (witness, independent 
observer). In that way a guna such as intelligence has a presiding deity, who has 
its correct notion, since a guna manifests as inert. Whatever manifests as inert 
manifests only as a thing that has the presiding deity of it, like a clay pot and so 
forth. (The function of the presiding deities is to reveal the sensory objects: 
vaikarikas ca ye deva arthabhivyahjanarh yatah, Bhagavatam 3.5.30.) And that 



topmost giver of the correct notion of it is only You, by whose power a jiva too 
has the correct notion.” The rest was expounded by Srldhara Svaml. 

There is another interpretation. Someone might think: “In accordance with the 
statement: sattvat sahjayate jhanam, “Knowledge (trance) occurs from the mode 
of goodness” ( Bhagavad-gTta 14.17), knowledge should take place only in terms 
of being of the nature of mayika sattva, so what is the use of accepting You, who 
has the sattva known as visuddha ?” In that regard they say: “O You who possess 
all powers ( dhatah = sarva-sakd-dharin)\ If this sattva which is the form of 
Your prakasa-sakti (the potency that reveals His body as it is) and which is being 
experienced by us were not a form of Your transcendental potency ( nijam 
vijnanam = tvadiyarh cit-sakti-rupam), rather if it were illusory, then the only 
way of knowing You ( ajhana-bhid = tvaj-jhana-prakarah eva ) would be wiped 
out, meaning it ends up as the thought of nondifferentiation between the subject 
and the object, because You are only inferred, not directly cognized, through the 
manifestations of the material sattva.” 

Alternatively: “If this sattva of Yours which is a form of Your own 
transcendental potency ( vijnanam = cit-sakti-rupam ) had not appeared (na 
bhavet = na avirbhavet ), then...” guna and so on (You would only be inferred 
through the manifestations of a guna). What is sattva like? It is ajnana- 
bhidapamarjanam, which signifies: jnanena brahma-jhanena krtva yad 
bhidapamarjanam tad na vidyate yatra, yasmin udite tad api apayati ity arthah, 
“Sattva is that in which there is no obliteration, which occurs as a result of trance 
in Brahman, of difference [between a jiva and Paramatma/ Bhagavan]: This 
means even trance goes away when it arises,” on account of passages such as: 
atmaramas ca munayah (Bhagavatam 1.7.10). 

They mention the method of inferring: prakasate yasya ca yena va gunah. The 
sense is: yasya sambandhf visnv-ekadhisthitatvena nityavyabhicari gunah 
sattvakhyah prakasate siiryodaya-sannidhyasya iva arunodayah id yena ca tvad- 
eka-prakasyah sah gunah prakasate vahnina iva dhumah, “He with whom the 
constantly unfluctuating guna known as sattva has a connection and manifests as 
being solely presided over by Visnu, like the rise of morning twilight has a 
connection with sunrise, is You (as Visnu); and He by whom that guna which is 
to be manifested only by You manifests, like smoke manifests by fire, is You.” 

“Therefore, since Your body is self-manifest, as the form of topmost bliss, that 
potency by means of which Your manifestion occurs and by which there is even 
the disappearance of brahma-jhana (trance in Brahman, or interest about 
knowledge on the topic of Brahman) is Your sva-prakasata-sakti.” Consequently 
His manifestation does not occur by means of the external, inert sattva, yet 
somehow there is only an inference, much like there is an inference of the rise of 



the sun on account of the rise of twilight. For example, it will be said: manamsy 
asan prasannani sadhunam asura-druham, “The minds of the righteous who had 
been harmed by asuras became serene” ( Bhagavatam 10.3.5). Therefore it is 
stated in SrT Visnu Purana: 

sattvadayo na santise yatra ca prakrta gunah \ 
sa suddhah sarva-suddhebhyah puman adyah prasTdatu \ \ 

“May the primeval Purusa be pleased: The Lord is purer than all pure 
things combined. The material gunas, beginning from sattva, do not exist in 
Him.” ( Visnu Purana 1.9.44) 

hladinT sandhinT samvit tvayy eka sarva-samsthitau \ 
hlada-tapa-karT misra tvayi no guna-varjite \ \ 

“The principal potencies, HladinI, SandhinT, and Samvit, abide in You, 
from whom everything is perfectly maintained, but sattva-guna, which 
causes delight, tamo-guna, which gives pain, and rajo-guna, which yields a 
combination of both, are not in You for You are devoid of the modes of 
material nature” ( Visnu Purana 1.12.68). There are many more quotations of 
this kind. 

There is another interpretation. In this verse they say: “Without this special 
visuddha-sattva, which is the cause of the manifestation of this Descent of 
Yours, the knowledge of Your glories and so on could never happen.” 
“Outstanding knowledge (yijnanam = visistam jnanam ) would not exist 
(marjanam apa = nivrttirh prapa)” “This knowledge is the one characterized by 
Your glories and so on; is Your own ( nijam ) because it is directly connected with 
You, the primeval Lord; and dispels ignorance ( ajnana-bhid ).” Ignorance is 
knowledge that is other than that knowledge. 

“But how can it be understood that I, the Lord in person, have descended?” In 
that regard they say: guna-prakasair anumiyate bhavan, which means: gunasya 
srT-devaky-adi-prabhadeh prakasaih, “You are inferred by the manifestations of 
a quality such as the splendor of Sri DevakI and so on.” “But those kinds of 
manifestations of it do happen from an amsa of Mine.” With prakasate and the 
rest (“a quality of whom manifests by whom”) they say: “We did not experience 
this from Sri Sankarsana and others.” 


Baladeva Vidyabhusana — 



“Is My body material sattva or transcendental sattva ? Tell Me.” They respond: 
“O Maker, if this body of sattva was not the form of Your self-effulgent samvit- 
sakti (nijarh vijhanam - nijam sva-prakasa-sarhvit-sakti-rupam), which 
terminates various types of ignorance ( ajhana-bhidapamarjanam = ajhana- 
bhidaya marjanam = vividhajhanasya vinasakam ), You would only be inferred 
(anumiyate = anumiyeta eva ) through the manifestations of sattva-guna (guna - 
sattva-guna). You would not be directly cognized.” 

“How can I be inferred through the manifestations of sattva-guna ?” They 
respond: prakasate yasya ca yena va gunah. The sense is: yasya gunah 
prakasate yena va gunah prakasate id prakrtasya sattvasya tvad-avyabhicari- 
sambandhitva-matrena va tvad-eka-prakasyata-matrena va tal-lihgam, ““The 
guna related to whom manifests, or else the guna manifests because of whom 
—either simply because the material sattva has an invariable connection with 
You or merely because it is to be manifested only by You—is an inferential 
symbol of You.” 

“Just as morning twilight is an inferential symbol of the proximity of the sun, 
and just as smoke is an inferential symbol of fire, so Your body is sattva —a form 
of vijhana (transcendental consciousness)—which is samvit-sakti. It is not the 
sattva related to Maya.” That is because sattva-guna is not worded as vijhana 
and because sattva-guna is mixed with rajas and tamas. For example, the smrti 
states: anyonya-mithunah sarve, sarve sarvatra-gaminah, rajaso mithunam 
sattvam, “All the modes of material nature, which extend everywhere, are 
grouped two by two: sattva is mixed with rajas,” and so on (Agama scripture) 
(quoted in Bhagavat-sandarbha 10). Although the Lord’s body is not different 
from Him, there is a semblance of a difference because of visesa (distinction), 
like in the statement: satta satT, “Existence is existing.” 

Madhvacarya — 

It is said in Tantra-bhagavata: 

sattvam brahmadi-dehakhyam jhana-rupam tamo-nudam \ 
yadi na syat tada sattva-prakasanumito vibhuh \ \ 
yadi na syat paro visnuh katharh vid-vad-jana amum \ 
arcayantiti tattvasya jijhasubhir adhoksajah \ 
katharh jhayate kasyapi vigunatvat paro vibhuh \ \ 

“Sattva is the form of jnana and is known as bodies such as Brahma. It 
dispels ignorance: If this were not so, the all-pervading Lord would only 



remain inferred through the manifestations of sattva. If Visnu were not 
transcendental, why do persons who have knowledge worship Him? How is 
Adhoksaja understood by those who inquire about the Truth? The all- 
pervading Lord is transcendental since He is devoid of gunas.” 

Vira-Raghava — 

Dhatah means visva-karana-bhuta (O You who are the Maker of the world). 

ANNOTATION 


The outer gunas mostly denote the five sensory objects. The gunas are defined 
as follows in Nyaya philosophy: rupa-rasa-gandha-sparsa-sahkhya-parimana- 
prthaktva-samyoga-vibhaga-paratvaparatva-gurutva-dravatva-sneha-sabda- 
buddhi-sukha-duhkheccha-dvesa-prayatna-dharmadharma-samskarah catur- 
vimsatir gunah, “The twenty-four qualities are: form / color ( rupam ), taste 
(rasa), odor (gandha), touch ( sparsa ), number ( sahkhya ), measurement 
(parimana), separateness (prthaktvam), contact ( samyoga ), disjunction (that 
which removes contact) ( vibhaga ), remoteness (paratvam), proximity 
(aparatvam), heaviness (gurutvam), fluidity (dravatvam), viscosity ( sneha ), 
sound (sabda), cognition ( buddhi, jhanam), happiness ( sukham ), unhappiness 
(duhkham), desire ( iccha ), dislike ( dvesa ), effort (prayatna), moral codes 
(i dharma ), absence of moral codes (adharma), and impressions arising from 
karma ( samskara )’’ (Tarka-sangraha 1.4). 

As an example, form and color are understood through the eye; the 
functioning of the eye is understood through one’s perception of the form; the 
presiding deity impels the function of the eye and provides external light; and 
Paramatma controls the presiding deities of sight and of intelligence: drg rupam 
arkarh vapur atra randhre paraspararh sidhyati yah svatah khe, atma yad esam 
aparo ya adyah svayanubhutyakhila-siddha-siddhih, “The sense of sight [is 
adhyatma ], color [is adhibhuta], and the amsa of the sun in the eyeball [is 
adhidaiva]. These three aspects depend on one another. The sun, who abides in 
the sky, is independent. Similarly, since Paramatma is the original cause of 
adhyatma and so on, He is different from them. On account of His own self- 
effulgent conscious nature, Paramatma also illuminates adhyatma, adhibhuta, 
and adhidaiva, which reveal one another” ( Bhagavatam 11.22.31). The implied 
meaning of the vocative dhatar (the Maker), which is, conventionally, a name of 
Brahma ( Amara-kosa 1.1.17), is that Vasudeva, as Paramatma, is the ultimate 



controller: Brahma is the presiding deity of the intelligence ( Bhagavatam 
3.26.61). 

Further, in Nyaya, liiiga (sign), which is of three types, is an important 
concept on the topic of inference ( Tarka-saiigraha 5.11). According to 
Bhagavatam, Paramatma can be inferred, but the Lord Himself cannot. As 
regards the former: bhagavan sarva-bhutesu laksitah svatmana harih, drsyair 
buddhy-adibhir drasta laksanair anumapakaih, “Lord Hari, the onlooker, is 
vaguely perceived, as Paramatma in every living being, through characteristics 
such as the intelligence which have to be observed and which cause an 
inference” ( Bhagavatam 2.2.35). Srldhara SvamI points out the reason there is an 
inference: buddhy-admi kartr-prayojyani karanatvad vasyadi-vat, “The 
intelligence and other aspects are to be impelled by a doer, since they are inert 
instruments like an axe and so on” ( Bhavartha-dTpika 2.2.35). 

As regards the latter (the Lord Himself cannot be inferred): atra mam 
mrgayanty addhayukta hetubhir Tsvaram, grhyamanair gunair lihgair agrahyam 
anumanatah, “[Sri Krsna said:] In their bodies, yogis directly search for Me, 
Isvara, who cannot be grasped through inference by means of the gunas 
(intelligence, etc.), which are inferential signs ( liiiga ) that are perceived and that 
serve as causes [for inferring the jiva and Paramatma]” ( Bhagavatam 11.7.23). 

Visvanatha CakravartI paraphrases the Lord’s message: asvatantro jivo 
’numiyate taya svatantro ’ntaryamT ca kathahcid anumiyate na tu krsnah svayam 
bhagavan aham mama tarkatitatvad mad-rupa-guna-lilaisvaryanam apy 
atarkyatvad iti, “The jiva, who is not independent, is inferred. Paramatma, who 
is independent, can also be inferred, somehow (either because of a particular 
intuition; because sometimes a regular meditator experiences trance and 
sometimes he or she does not; or because of a vision of Paramatma). But I, 
Krsna, the primeval Lord, cannot be inferred since I am beyond argumentation 
and since My body, qualities, pastimes, and powers are also beyond 
argumentation” ( Sarartha-darsinT 11.7.23). 

Therefore the particularity of the current verse is the statement that Krsna can 
be inferred on occasion by means of a quality that is a characteristic of Him, 
such as huge mercy, or Devakl’s glow and other particular phenomenons at His 
birth. 


10.2.36 


na nama-rupe guna-janma-karmabhir 



nirupitavye tava tasya saksinah \ 
mano-vacobhyam anumeya-vartmano 
deva kriyayam pradyanty athapi hi || 

upajati (12) 

na —not; nama-rupe —the names and the forms; guna-janma-karmabhih —by 
means of attributes, birth, and actions; nirupitavye —can be defined (described); 
tava —Your; tasya —of that (the gunas mentioned in the previous verse); saksinah 
—who are the witness; manah-vacobhyam —by means of either the mind or 
words; anumeya —can be inferred; vartmanah —whose path; deva —O Lord; 
kriyayam —when there is an activity; pradyanti —they realize; atha api 
—nevertheless; hi —indeed. 

deva\ tasya (purvokta-buddhy-adi-gunasya) saksinah mano-vacobhyam 
anumeya-vartmanah tava guna-janma-karmabhih nama-rupe nirupitavye na 
(bhavatah). athapi kriyayam (suddha-bhakti-visistayam satyarh vartamanah 
tvad-bhaktah tvad-nama-rupa-gunadm) pradyanti. 

“O self-effulgent Lord, Your names and forms, along with Your qualities, 
births, and deeds, cannot be described in their entirety. The method of 
attaining You, the witness of our intelligence, is merely inferable with the 
mind and with scriptural statements. Still, when a sacred activity is going 
on, people understand. 

Optionally: 

“You, O Lord, whose path is only guessed, are the witness of our 
intelligence. Your names and forms associated with Your virtues, births, and 
deeds can neither be ascertained with the mind nor represented in words. 
Still, when a sacred activity is going on, they believe. 

Alternatively: 

“Because of Your qualities, births, and deeds. Your path is inferable with 
the heart and with words. Your names and forms cannot be ascertained by 
someone whose nature is to gaze at sensory objects. Still, O shining Lord, 
people have realizations when a sacred activity is taking place. 

SrTdhara SvamT — 


“That much is true: You assume bodies for the sake of bestowing liberation, 



the devotees’ good result.” This was mentioned, and now they say: “Even those 
forms should be worshiped, but they cannot be known in their entirety because 
they are unlimited and because they are not open to argument, insofar as they are 
beyond mind and words.” 

“Your names and forms cannot fittingly be defined (na nirupitavye = 
nirupanarhe na bhavatah ) with qualities, births, and actions ( guna-janma- 
karmabhih = gunah ca janmani ca karmani ca taih).” Why? anumeya- 
vartmanah tava, which means: “of You, whose path (yartma = marga ) is 
inferable.” The reason for that as well is: tasya saksinah (You, the witness of 
that). This means the truth about the saksT (including His names and forms) is 
not within the range of either mind or words. 

“O You who are shining in many ways ( deva = bahudha dyotamana )! Still, 
when an activity—characterized by upasana (mental worship) and so forth— is 
going on, the worshipers directly see You (pradyand = tvam pradyand = tvam 
upasakah saksatpasyand ), as is well known (hi = prasiddham ).” 

Visvanatha Cakravarti — 

“Not just this very form of Yours, made of transcendental sattva, Your name 
too is expressive of this. Your names and bodies—along with (A) qualities 
(guna), such as: Krpardra-locana (whose eyes melt out of compassion), 
Syamasundara (dark blue and beautiful), (B) actions (karma), such as: 
Govardhanoddharana (lifter of Govardhana), Tri-bhanga-lalita (charming, and 
bent in three places), and (C) birth (janma ): Nanda-nandana, Vasudeva-nandana 
—can only be realized by bhakd. There is no other way.” 

“Although Your names and forms can somehow be uttered and meditated 
upon, their sweetness cannot be directly experienced by a living entity who is 
looking at sensory objects (saksinah = visaya-drastuh jivasya).” Not 
experiencing the sweetness of His names and forms is not experiencing Him. As 
a person whose tongue is afflicted with jaundice has no experience of the chunks 
of sugar in the mouth although they are being chewed, since that person does not 
get a relish, so it is understood that His names and forms are transcendental 
insofar as a jiva who is devoid of bhakd is incapable of such a realization. 

Or else saksinah is an adjective of tava (of You, the witness). The idea is: 
They cannot directly know the svarupa of the saksT (Paramatma), since His 
names and forms are His svarupa. 

“O Deva, still, when devotional service consisting of sravana, kirtana, etc., is 
going on (kriyayam = bhaktau satyam), they understand, and directly realize 
Your names and forms (pradyand = pradyand nama-rupe saksad anubhavand 



ca ).” 

With mano-vacobhyam anumeya-vartmanah, they say: “Their realization can 
be understood by others through inference.” “[The names and the forms] of You 
whose path, prema-bhakti-yoga, is inferable with a mind whose characteristics 
are patience, pridelessness, and so on, and with words that suggest anuraga, 
such as: “O lotus-eyed, the heart yearns to see You,” [can be realized].” ( mano- 
vacobhyam anumeya-vartmanah = manasa ksanti-mana- 

sunyatvadi-lihgena vacasa mano ’ravindaksa didrksate tvam ity ady-anuraga- 
vyahjaka-vakyena anumeyam vartma prema-bhakti-yogo yasya tasya ) 

Sanatoria Gosvami — 

“The names and the forms with the qualities and so on cannot be described (na 
nirupitavye = nirupitavye na syatam).” In that regard, names with the qualities 
(guna ) are Bhakta-vatsala and so on, and forms with the qualities are 
Syamasundara and so on. Names with the deeds (karma) are Sri- 
Govardhanoddharana and so on, and forms with the deeds are Venu-vadana (He 
on whose mouth there is a flute), Tri-bhanga-lalita and so on. Names with the 
births (janma ) are Sri Devakl-nandana and so on, and forms with the births are 
Sri Matsya and so on. 

Alternatively, “The names and the forms cannot described by means of 
qualities such as studying the scriptures (guna = sastrabhyasadi), nor by means 
of actions such as good behavior—nor by the yamas, the niyamas (don’ts and 
dos), and so forth in the eightfold yoga system (karma = karmani sad-acarah 
yama-niyamadini va taih )—nor even by means of a birth in a family of eminent 
Brahmanas, and so on (janma = janmani sad-vipra-kulotpannadmi taih api).” 

“When the homage of the names and of the forms is going on (kriyayam = 
tayoh upasanayam satyam), persons perceive...” meaning they experience the 
glories of the names and of the forms, in other words they believe in them, 
“[they perceive] either You or the names and the forms.” 

His path is only inferable, not obtainable, by means of mind and words, 
because: tasya saksinah, which means: manasah vacasah ca saksinah (of You, 
the witness of the mind and of words). Thus the fact that even His names and 
forms are like that (their true natures are only inferable) is intended to be 
expressed, since there is no difference between the name and the person who is 
so named, nor between a body and He who has that body. 

“Those who keep doing activities of homage (kriyayam = upasana-karmani 
vartamanah ) have the realizations.” The rest was explained by Srldhara Svaml. 

Alternatively: “Even though You have directly descended in person out of 



mercy ( tasya tava = krpaya saksat svayam avatirnasya api tava), Your names 
and forms cannot be described (na nirupitavye = nirupayitum sakye na 
bhavatah).” The rest is the same. 

Another rendering is as follows. Having mentioned the glories of the Lord’s 
forms, now, on the occasion, with the intent to signify that the Lord’s names too 
are like that, and while hinting at the previously stated truth about those forms, 
the gods mention the glories of both the names and the forms in one take: “The 
names and the forms cannot be described (na nirupitavye = nirupitavye na 
syatam ),” that is to say one by one, because they are nirguna (without a material 
quality) and because of they are saguna (endowed with transcendental qualities). 
Someone might argue: “Is it not unlikely that one thing can be both nirguna and 
saguna?” That is true. However, only the Lord’s devotees ( upasaka ) are able to 
understand it. And therefore the gods say: “Deva!” (which implies that they are 
upasakas). The rest is the same. 

Jiva Gosvami — 

The Lord might ask: “Both My names and My forms are manomaya 
(ethereal), so why is it described that My form is such and such?” In that regard 
they say: “Your names and forms with the qualities and so on cannot be 
described.” This means they cannot be realized in the way they truly are. 

In that regard, names with the qualities are Bhakta-vatsala and so on, and 
forms with the qualities are Syamasundara and so on. Names with the deeds are 
Sri-Govardhanoddharana and so on, and forms with the deeds are Venu-vadana, 
Tri-bhanga-lalita and so on. Names with the births are Sri Devakl-nandana and 
so on, and forms with the births are Sri Matsya and so on. 

Alternatively, “The names and forms cannot described by means of qualities 
such as studying the scriptures (guna = sastrabhyasadi ), nor by means of actions 
such as good behavior—nor by the yamas, the niyamas and so on in the 
eightfold yoga system (karma = karmani sad-acarah yama-niyamadmi va taih ) 
—nor even by means of a birth in a family of eminent Brahmanas, and so on 
(janma = janmani sad-vipra-kulotpannadmi taih api),” because: mano- 
vacobhyam anumeya-vartmanas tava, which means: manasa tarkena vacasa 
apta-vakyena ca anumeyam asti iti niscayam eva, na tu anubhaviturh sakyarh, 
vartma guna-karmadi-laksanam prapti-sadhanam yasya tasya tava, “[the names 
and the forms] of You whose path—that is, whose means, namely qualities, 
actions and deeds, of attaining whom (vartma = prapti-sadhana )—is inferable 
with the mind, i.e. by logical reasoning, and with words, by the statements of 
competent persons.” 



It is certain that His path is inferable with the mind and with words as such, 
yet it cannot be realized. The reason for that too is tasya saksinah. This means: 
tasya purvokta-buddhy-adi-gunasya api yah saksT saksad darsana-saktiman atah 
eva tena adrsyah tasya tad-agocara-vilaksana-svarupa-madhurya-maya- 
gunadeh ity arthah, ““[the names and the forms of You] who are the witness of 
that, a guna.” In other words: of You who have the power to directly show even 
the aforementioned gunas, such as intelligence (He has the power to make the 
intelligence of a jiva work properly). Consequently You cannot be seen by them 
(the intelligence of a jiva is incapable of grasping Paramatma). This means You 
have qualities and so on that consist of the sweetness of Your nature, which is 
entirely distinct from those gunas and is not in their scope.” 

Alternatively, there is also a reverse causal relationship between the two: The 
qualities, births and deeds cannot be described, therefore neither His names nor 
His forms can be described. Thus on account of having a connection with Him, 
the saksT, in that way, even those two are like that. 

What has been stated is also proven, in terms of being unique forms of 
topmost bliss and without any contradiction, by the realizations of those who 
have knowledge. For example: 

tad asma-saram hrdayarh batedam 
yad grhyamanair hari-nama-dheyaih \ 
na vikriyetatha yada vikaro 
netre jalarh gatra-ruhesu harsah \ \ 

“Alas, a heart that does not become altered by taking Hari’s names is as 
hard as iron. Upon hearing or chanting the Lord’s names, when the heart 
melts there are tears in the eyes and horripilation arises in the body.” 

(Bhagavatam 2.3.24) 


ruparh yad etad avabodha-rasodayena 
sasvan-nivrtta-tamasah sad-anugrahaya \ 
adau grhitam avatara-sataika-bijarh 
yan-nabhi-padma-bhavanad aham avirasam || 

“[Brahma said:] At first this form of Yours, which is the primary source 
of hundreds of Avataras and whose lotus navel is the place from which I 
appeared, was assumed by You, because of whom darkness is forever 
dispelled by the rising of the rasa of enlightenment, to show mercy to saintly 
persons” (or else: this form of Yours, in whom the darkness of ignorance is 



forever dispelled, was manifested by You due to the rise of the relishment of 
wakefulness). ( Bhagavatam 3.9.2) 


“When an activity characterized by a kirtana of His names or by a meditation 
on the Lord’s form is going on, persons actually realize Your names and forms 
along with the sweetness and so on of the nature (pratiyanti = te nama-rupe 
svarupa-madhuryadina yathavad anubhavand).” That was stated: bhaktyaham 
ekaya grahyah sraddhayatma priyah satam, “I, the dear Soul of sadhus, can be 
grasped by exclusive bhakti endowed with faith” ( Bhagavatam 11.14.21). The 
rest is by Srldhara Svaml. 

Krama-sandarbha — 

“Still ( athapi-tathapi ), when devotional service characterized by sravana, 
kirtana, and so on, is occurring, in other words when effective bhakti has 
developed (kriyayam = sravana-kirtanadi-laksanayam bhaktau = pradpatd- 
bhaktaujatayam)..” The gist is: The Lord’s names and forms manifest by their 
own power, because of: tad asma-saram hr day am batedam (Bhagavatam 2.3.24 
cited above) and because of: naham prakasah sarvasya, “I am not manifest to 
everyone” ( Gita 7.25). 

Baladeva Vidyabhiisana — 

“The names and the forms, along with the qualities, births, and deeds ( guna- 
janma-karmabhih = guna-janma-karmabhih saha ), of You who are that witness 
(tava tasya saksinah = saksinah tasya tava), cannot be ascertained in their 
entirety (na nirupayitavye = samastyena nirnitum sakye na bhavatah),” because 
it will be said: 


janma-karmabhidhanani sand me ’hga sahasrasah \ 
na sakyante ’nusahkhyatum anantatvan mayapi hi || 

“[The Lord addressed Mucukunda:] My births, deeds and names exist by 
the thousands. My dear. Even I am unable to count them, since they are 
unlimited.” ( Bhagavatam 10.51.36) 

In that regard, the qualities (guna) are: Sarvajna, Sarvaisvarya, Bhakta-vatsala, 
and so on. The births (janma) refer to: Nandatmaja, Vasudeva-suta, and so on. 
The deeds (karma) signify: Putana-vadha, Govardhanoddhara, and so on. Names 
are Govinda, Krsna, and so on. Forms are: Syamasundara, and so on. The sense 



is: These cannot be described in their entirety. 

Mano-vacobhyam anumeya-vartmanah means: manasa vacasa ca anumeyarh 
vartma yasya, “of You whose path is inferable with the mind and with words.” 
The idea is this: tarkikas tvam jagat-kartaram anubhavanti bhaktas ca saksat- 
kurvanti, “Philosophers of dry logic perceive You as the Creator of the world, 
whereas the devotees have first-hand realization of You.” 

Madhvacarya—It is said in Brahma-tarka: 

loka-siddhartha-namnah sa-rahityan nama-varjitah \ 
arupo ’prakrtatvac ca sattvabhavat tathagunah | | 
akarmaklista-karitvad nityatvad aja eva ca \ 
alaukikartha-san-namnam anantatvaj janardanah \ \ 
ananta-nama paramah susukha-jnana-rupavan \ 
tani casya sudivyani sugandhmi subhanti ca || 
subha-laksana-purnani suvarnani mahanti ca \ 
yad ato ’nanta-rupo ’sau purnanandadi-bhojanat \ \ 
balaisvarya-suviryadi-purnasamkhya-gunatvatah \ 
ananta-guna evasau te cabhinna guna hareh || 
parasparam abhinnas ca sarve dharmas ca tad-gatah \ 
abhinnani ca riipani sarvani jagad-Tksituh || 
prakrtasya tu namader Tksita purusottamah \ 
anamadi-vacobhis tu sa eso ’rtho ’numiyate \ \ 
anamatvadi canyac ca jnaninam manasengate \ 
tenaiva cohya eso ’rthas tasmaj jneya iti prabhuh \ j 

“He does not have a name because He has no name whose meaning is 
established in the world. He does not have a form insofar as His forms are 
not material. He does not have a guna inasmuch as He has no sattva-guna. 
He is Aja since He is eternal and since He is a doer who is not troubled by 
not working. He is Janardana because His good names, which have 
otherworldly meanings, are infinite. The Supreme has unlimited names and 
has a form of sheer consciousness, which is intense happiness. 

“The forms of His are resplendently divine and aromatic. They shine 
profusely. They are replete with splendid characteristics. They are 
grandiose and have a beautiful color. Therefore He has innumerable forms, 
since He enjoys full bliss and so on. He has infinite qualities, insofar as they 
cannot be counted and are filled with strength, godly capabilities, marvelous 



heroism and so on. Those qualities of Hari are not different from Him and 
are not mutually different. All attributes relate to Him. All the forms of He 
who glances at the world are nondifferent from Him. However, 
Purusottama is the onlooker of material names and so on. Having no name 
(no material name) and the like agitates via the jnanls’ minds. This meaning 
is conceived of only by them so that the Lord might be intelligible.” 

It is said in Padma Purana: 

nama-rupadi visnos tu na sakyam jhanam ahjasa \ 
tathapi tat-prasadena jananti paramarsayah || 

“Visnu’s names, forms and so on cannot be truly understood. Still, by His 
grace the topmost Rsis know.” 

Vijayadhvaja Tirtha — 

“Just as inferring Your existence may be done through the manifestations of 
the gunas (10.2.35) (for instance: Creation is amazing, therefore there must be a 
Creator), why would the knowledge of Your existence not be inferred from Your 
names and forms?” 

“Your names and forms cannot be defined because they do not relate to 
worldly notions (na nirupitavye = nirupayitum asakye loka-siddhy-abhavat)” 

Vira-Raghava — 

“Although Your qualities, deeds, and so on are completely distinct from the 
gods’ qualities and so forth, still ( athapi = tathapi), people realize You when a 
Vedic rite is going on ( kriyayam = tvam veda-kriyayam).” This means: “With the 
notion that the names and forms of Agni, Indra, and others are only Yours since 
You are the Soul in them, they consider that You are the one who ought to be 
revered in a rite such as a fire sacrifice.” 

ANNOTATION 

Baladeva Vidyabhusana makes this point in Govinda-bhasya 1.4.28. 
Furthermore, a subtle reason His names cannot be described by them, who are 
gods, is that there is dasyabhasa if a servant says a primary name of his master 
in his presence ( PrTti-sandarbha 183). 



10 . 2.37 


smvan grnan samsmarayams ca cintayan 
namani rupani ca mahgalani te \ 
kriyasu yas tvac-caranaravindayor 
avista-ceta na bhavaya kalpate \ \ 
upajati (12) 

smvan —while hearing; gman —while chanting (or praising); samsmarayan 
—while making one remember; ca —and; cintayan —contemplating; namani —the 
names; rupani —the forms; ca —and; mahgalani —which are auspicious; te —of 
Yours; kriyasu —in activities; yah —one who; tvat-carana-aravindayoh —in Your 
lotus feet (or of Your feet in the form of lotuses); avista-cetah —he whose mind 
is absorbed; na —not; bhavaya —for material existence; kalpate —is fit. 

yah (janah) kriyasu (laukikTsu api sthitah) te namani mahgalani smvan gman 
(tava mahgalani) rupani ca (samsmaran anyan) samsmarayan cintayan ca 
(bhavati, sah) tvat-caranaravindayoh avista-ceta (bhutva) bhavaya na kalpate. 

{athava: yah (janah) te namani mahgalani smvan gman (tava mahgalani) 
rupani ca (anyan) samsmarayan cintayan ca (bhavati, sah) tvat- 
caranaravindayoh (tat-tal-lTla-visistesu) kriyasu avista-ceta (bhutva) bhavaya na 
kalpate .} 

“A person who is hearing and chanting Your names, is remembering Your 
auspicious forms, is contemplating on them, and is making others 
remember them becomes wholeheartedly engrossed in Your lotus feet, 
though he or she may be engaged in worldly activities. Such a person does 
not deserve material existence. 

Alternatively: 

“One who is hearing about, extolling, and contemplating on Your propitious 
names and forms and is also making others remember them becomes 
wholeheartedly engrossed in the deeds of Your lotus feet. Such a person does 
not deserve another material birth. 

Srldhara SvamT — 



They conclude: “Therefore liberation occurs only by bhakti.” Samsmarayams 
ca signifies: anyan api samsmarayan (while causing others as well to 
remember). Kriyasu (in deeds) signifies: devarcanadi-karmasu (in activities of 
demigod worship and so on). 

Visvanatha CakravartT — 

They say: “Moreover, only the practice of hearing, etc., the names and the 
forms is the cause of that realization. Although a person is engaged in dealings 
related to the body ( kriyasu = sva-daihika-vyaparesu vartamano ’pi), that person 
is not fit for material existence, rather he or she is able to realize You.” 

Sanatoria Gosvami — 

Here they say: “Only the upasaka of the names and of the forms becomes 
fully successful.” It is understood that optionally, sravana and the rest are 
mutually separate. 

The names and the forms are auspicious. This means they have the nature of 
the highest joy ( mahgalani = parama-sukhatmakani). Being a goal of life is 
automatically expressed that way. Consequently: kriyasu vartamano yah so ’pi 
tvac-caranaravindayor avista-citto bhavati, “Even a person abiding in his 
personal unending activities ( kriyasu = nijasesa-karmasu ) [while remembering 
Your names and so on] is greatly attracted ( avista-cittah = paramasaktah ) to 
Your lotus feet.” 

Alternatively, the syntactical connection of yah occurs with the first half of the 
verse: yah srnvan bhavati, sah tvac-caranaravindayoh kriyasu avista-citto 
bhavati, “The mind of a person who is hearing [Your names, and so on,] 
becomes absorbed in activities of hearing, etc., about Your lotus feet ( kriyasu = 
sravanadi-karmasu).” In the reading with yusmad, everything is proper. 

Therefore: “Such a person is not fit for material life (or transmigration) 
(bhavaya na kalpate = samsaraya yogyah na syat), although there may be a 
cause for it ( tat-karane vidyamane ’pi is supplied).” By the method of supplying 
necessary words to make the syntactical connection in this way, the cessation of 
samsara is automatically stated. 

Jiva Gosvami — 

Someone might wonder: “If those activities (“an activity characterized by a 
kfrtana of His names or by a meditation on the Lord’s form” LVT 10.2.35) are 
the causes of realizing Him, why are they not a cause from the beginning?” They 



respond in this verse: “Tendencies related to material life ( samsara-vasana ) are 
imbued with various offensive moods and are obstructive. These tendencies turn 
around and go away when those activities are taking place.” 

It is understood that optionally, sravana and the rest are mutually separate. 
The names and the forms are auspicious in the sense that they dispel all 
unhappiness and have the nature of the highest joy. 

Being a goal of life is automatically expressed that way. Hence: kriyasu 
vartamano yah so ’pi tvac-caranaravindayor avista-citto bhutva, “Having 
become greatly attracted to Your lotus feet [while remembering Your names and 
so on], even while abiding in one’s personal, unending activities ( kriyasu = 
nijasesa-karmasu)...” 

Alternatively, the syntactical connection of yah occurs with the first half of the 
verse: yah srnvan bhavati, sah tvac-caranaravindayoh kriyasu avista-citto 
bhavati, “The mind of a person who is hearing [Your names, and so on,] 
becomes absorbed in activities of hearing, etc., about Your lotus feet ( kriyasu = 
sravanadi-karmasu )—or else the mind becomes engrossed in diverse pastimes 
of Your lotus feet ( kriyasu = tat-tal-lTlasu).” Sometimes the reading is yusmad, 
and because of that everything is proper. 

Therefore: “That person is not fit for material life ( bhavaya na kalpate = 
sarhsaraya yogyah na syat),” although there may be a cause for it. This means 
the person becomes free from subconscious tendencies related to material life. 

Krama-sandarbha — 

“Therefore only the upasaka of them becomes mentally absorbed in them, and 
is not fit for material existence.” Kriyasu signifies: vyavaharikTsu api 
vartamanah (even while engaged in worldly activities). 

Baladeva Vidyabhiisana — 

Only the continued practice of chanting the Lord’s names and remembering 
His forms should be done, but it is not that there should be no effort to attain the 
suchness of His names and forms. 

“Even a person remaining in worldly activities ( kriyasu = kriyasu laukikTsu 
api sthitah janah ) is not fit for material life.” Rather, that person is already 
liberated. 

Bhaktisiddhanta SarasvatT — 

The Lord’s names and forms bring about the best ( mahgalani = sreyas- 
karani). 



Vijayadhvaja Tirtha — 


The meaning of ca (and) is that the following kind of knowledge, from a 
passage of smrti, is absolutely required: 

sarva-kriyasu kartrtva-pujyatvena janardanam \ 
yo vetti naiti samsaram tat-prasadan na samsayah \ \ 

“A person who knows Janardana both as the one who should be 
worshiped and as a doer in all actions does not get a material life, by His 
grace. There is no doubt.” 

Vira-Raghava — 

The names and forms convey auspiciousness (mahgalani = mahgalavahani). 

Anvitartha-prakasika — 

“Such a person does not deserve to get another material birth (bhavaya na 
kalpate = punar-bhavaya na kalpate = punar-samsara-praptaye na yogyah 
bhavati).” 


10 . 2.38 


distya hare ’sya bhavatah pado bhuvo 
bharo ’panTtas tava janmanesituh \ 
distyahkitarh tvat-padakaih susobhanair 
draksyama gam dyarh ca tavanukampitam 11 

( indra-vamsa ) 

distya —by good fortune; hare —O Hari; asyah —of this; bhavatah —Your; 
padah —[which originates] from the foot; bhuvah —of the Earth; bharah —the 
burden; apamtah —has been removed; janmana —because of the birth; Tsituh —of 
Yours, who are capable; distya —by good fortune; ahkitam —which is marked; 
tvat-padakaih —by Your feet (or footprints); su-sobhanaih —which are most 
resplendent (or auspicious); draksyama —we will see ( draksyamah ); gam —the 



Earth; dyam —heaven; ca —and; tava anukampitam —made into [objects of] Your 
compassion. 

harel Tsituh tava janmana distya bhavatah padah (j anyay ah) asyah bhuvah 
bharah apamtah (bhavati. kihca vayam asmadiyaya) distya susobhanaih tvat- 
padakaih ahkitam tava anukampitam gam dyam ca draksyamah. 

“O Hari, the burden of the Earth, who originated from Your feet, has 
virtually been removed by Your taking birth, due to Providence. You are the 
Almighty. And due to our good fortune we will see heaven and Earth made 
objects of Your compassion by being marked by Your soft and very 
resplendent feet. 

SrTdhara SvamT — 

Here they specifically extol Sri Krsna’s Descent. “Due to Providence... there 
is auspiciousness ( distya = distya bhadram ). The burden of the Earth, who is 
Your feet ( tava padah = tava pada-bhutayah ) has already been removed merely 
by the birth of You who are the Lord ( bharo ’panTtas tava janmanesituh = 
bharah Tsvarasya tava janma-matrena apamtah eva ). Moreover, we will see 
Earth and Svarga compassionated by You with Your very soft feet which have 
auspicious symbols such as a thunderbolt and a goad.” ( tvat-padakaih 
susobhanair gam dyam ca tavanukampitam = tava komalaih padaih 
vajrahkusadi-subha-laksanaih prthvfm svargam ca tvaya anukampitam ) 

Visvanatha CakravartT — 

With a play on words (on 'Hari 5 in the sense of “He removes”), they make it 
known that removing the Earth’s burden is a necessity. 

“The burden of the Earth, who was generated from Your feet (padah = pada- 
janyayah) —because the sruti says: padbhyam bhumih, “The Earth came from 
both feet [of the Purusa]” (Purusa-sukta, Rg-Veda 10.90.14)—is removed.” The 
sense is: “Just now we understand that Kamsa and Jarasandha are slain.” 

padakaih means: sukumaraih padaih (by very soft feet). 

susobhanaih signifies: dhvaja-vajradi-mahgala-cihnavadbhih, “endowed with 
auspicious symbols such as a flag and a thunderbolt (both of which are on the 
sole of His right foot).” 
gam means prthivim (Earth). 
dyam ca means svargam ca (and Svarga). 



Sanatana Gosvami — 


“Due to Providence... this weal has occurred ( distya = distya etad bhadram 
jatam).” Or else the sense is: “by the good fortune of people like us.” Asyah, “of 
this [Earth]” means either “of she who is pained by the burden” or “of she who 
has become most fortunate on account of Your Descent.” 

Padah (from the foot) is said because the Earth originated from both feet 
(padbhyam ), and in addition it is said with the intent to express the nondifference 
between an effect and its cause. Therefore ahead, in Akrura’s praise: agnir 
mukham te ’vanir ahghrih, “Agni is Your face and the Earth is Your feet” 
( Bhagavatam 10.40.13). 

“The burden, caused by Kamsa and others, has been driven away ( apamtah - 
durT-krtah ) merely by Your descending ( avatara ) in Sri DevakI (janmana = srT- 
devakyam avatar a-matrena ).” This is a clever way of making that known. Thus 
there is the vocative hare insofar as He removes ( harana ) the burden. They 
think: “A beneficial act has already been done to devotees like us by His taking 
away the burden with His lotus feet.” Thus one purpose is accomplished. 

“However, our main purpose, which makes everyone successful through 
various amazing amusements that are extremely beneficial to us, should be 
effected.” They say distyahkitam and so on with that in mind. “Earth is marked, 
i.e. adorned ( ahkitam = alahkrtam), with Your little footprints ( [tvat-padakaih).” 
The nominal base padaka is made with the suffix ka in the sense of alpa (little) 
(alpe, AstadhyayT 5.3.85): this makes one aware that His feet are very soft. 
“Heaven is compassionated...” by killing the asuras and so forth; or else it is 
because He benefited those who lived there. 

Optionally, both adjectives ( ahkitam and anukampitam ) belong to both Earth 
and Svarga. And therefore the Earth is compassionated either only in terms of 
being marked by His footprints or because of the expansion and so on of bhakti. 
Heaven is marked since sometimes the Lord’s footprints become visible on the 
pollen of parijata flowers, and so on. 

Jiva Gosvami — 

(Additions are underlined.) 

“Due to Providence... this weal has occurred ( distya = distya etad bhadram 
jatam).” This means : “by the good fortune of people like us.” Asyah means 
either “of she who is pained by the burden” or “of she who has become most 
fortunate on account of Your descent.” 

Padah is because the Earth originated from both feet, with the intent to 



express the nondifference between an effect and its cause, since the sruti says : 
padbhyam bhumih, “ The Earth came from both feet ” ( Purusa-sukta ) (in 
addition: asya padbhyam prthivi, Mundaka Upanisad 2.1.4). And therefore 
ahead, in Akrura’s praise: agnir mukharh te ’vanir ahghrih, “Agni is Your face 
and the Earth is Your feet” ( Bhagavatam 10.40.13). 

“The burden, caused by Karhsa and others, has been driven away ( apanTtah - 
durT-krtah) merely by Your descending in Sri DevakI (janmana = srT-devakyam 
avatara-matrena).” This is a clever way of making that known. Thus there is the 
vocative hare insofar as He removes ( harana ) the burden. They think: “A 
beneficial act has already been done to devotees like us and to the Earth by His 
taking away the burden of the Earth , who has now become a recipient of g ood 
fortune on account of the renown of His lotus feet .” Thus one purpose is 
accomplished. 

They say distyahkitam and so on (the second half) with this idea in mind: 
“However, our main purpose, which makes everyone successful through various 
amazing amusements that are extremely beneficial for us and for her , should be 
effected.” “Earth, marked, i.e. adorned ( ahkitam = alahkrtam ), with Your little 
footprints ( tvat-padakaih ).” The nominal base padaka is made with the suffix ka 
in the sense of alpa (little) ( alpe, Astadhyayi 5.3.85) (HNV 1262), according to 
the perception of those gods , who have hu g e bodies , of Him as a human form . 
which is suitable at the end of Dvapara vu ga. Or else the suffix ka is used in the 
sense of daya (compassion) ( anukampayam , Astadhyayi 5.3.76) (HNV 1262) (as 
such the word padaka is an endearment) because His feet appear to be very soft . 
Heaven is compassionated...” because of the killing of asuras and so on. Or else 
it is because He benefited those who lived there. 

Optionally, both adjectives ( ahkitam and anukampitam) belong to both Earth 
and Svarga. And therefore the Earth is compassionated either only in terms of 
being marked by His footprints or because of the expansion and so on of bhakti. 
Heaven is marked since sometimes the footprints of the Lord who has gone to 
Svar g a for the sake of stealin g a parijata tree and so on become visible on the 
pollen of parijata flowers and so on. 

Baladeva Vidyabhiisana — 

Draksyama signifies Tksyamah (we will see). 

Vijayadhvaja Tirtha — 

Draksyama stands for draksyamah (we will see). 



Vira-Raghava — 


“The burden of this Earth, who is a form of Your feet (padah = pada- 
rupayah), has almost been removed (apamtah = apamta-prayah).” 

Vallabhacarya — 

Heaven will be compassionated also by His returning Aditi’s earrings, and so 
on. 

Anvitartha-prakasika — 

Tavanukampitam connotes: tvaya krpa- 
drstya avalokitam (seen by You with a glance of mercy). 


10 . 2.39 

na te ’bhavasyesa bhavasya karanam 
vina vinodam bata tarkayamahe \ 
bhavo nirodhah sthitir apy avidyaya 
krtayatas tvayy abhayasrayatmani || 

( vamsa-stha-vilam ) 

na —not; te —Your; abhavasya —who are birthless; Tsa —O Controller; 
bhavasya —of the birth; karanam —the reason; vina —except (other than); 
vinodam —amusement; bata —what a joy! (or alas); tarkayamahe —we 
conjecture; bhavah —birth (or creation); nirodhah —destruction; sthitih 
—continuance; api —even (or also); avidyaya —due to ignorance; krtah —made 
(or accomplished) (or attributed); yatah —because; tvayi —unto You (or in You); 
abhaya —O You because of whom there is no fear (or abhaya-asraya —O 
mainstay of those because of whom there is no fear); asraya-atmani —who are 
the Soul (Paramatma, or Narayana in the Causal Ocean), the shelter (the 
substratum). 

Tsai abhayasrayal batal (vayam) abhavasya te bhavasya karanam vinodam 
vina na tarkayamahe, yatah bhavah sthitih nirodhah (ca iti ete trayah) atmani 
api tvayi avidyaya krtah (vartante). 

{athava: Tsa\ abhayal batal bhavah sthitih nirodhah api (iti trayah ye) yatah 
(yatah = yatra) tvayi asrayatmani (asritya vartamanaya) avidyaya (abhavan , te 



trayah caturmukhasya) abhavasya bhavasya karanam te vinodam vina krtah 
(bhavanti iti yad asti, vayam tad) na tarkayamahe .} 

Visvanatha CakravartI / Baladeva Vidyabhiisana — 

Tsai abhayal (vayam) abhavasya te bhavasya karanam vinodam vina na 
tarkayamahe, yatah asrayatmani tvayi (vidyamanaya) avidyaya bhavah 
nirodhah sthitih api krtah. 

VTra-Rdghava — 

Tsai abhayal vinodam vina abhavasya te bhavasya karanam na tarkayamahe, 
yatah (vinodad eva nimittad) avidyaya (jagatah) bhavah nirodhah sthitih api 
asrayatmani tvayi krtah. 

“O support of fearless persons, because You are birthless we do not 
presuppose any reason for Your descent besides entertainment, O Lord, 
since, alas, birth, life and death are even attributed to the soul due to 
ignorance about You. 

Alternatively: 

“O Lord, dispeller of fear! Since the creation, the continuation, and the 
destruction of the worlds are effected by Maya, who exists by taking shelter 
of You, the Soul, the birthless substratum, we do not surmise any reason for 
Your appearance other than fun. What a marvel! 

Optionally: 

“O Lord because of whom there is no fear, we do not consider that the 
creation, the continuation, and the destruction of the universe, which take 
place because of Maya, who takes shelter of You, the Soul, are complete 
without Your amusements, the cause of Brahma’s birth. How wonderful! 

SrTdhara SvamT — 

“Since you proclaimed: “Her burden has been taken away by Your taking 
birth,” are you implying that I revolve in material existence like a jiva does?” In 
this verse, which begins with na, they respond: “Not at all, not at all!” “Except 
amusement (vinodam vina = kridarh vina), we do no conjecture a reason for 
Your birth (bhavasya = janmanah). You do not partake of material existence 
(abhavasya = asarhsarinah).” 

The derivation of the vocative abhayasraya is: na bhayam asrayate iti tatha 



(O You who do not have fear). The sense is: nitya-mukta (O You who are 
eternally free). 

“There is no cause for Your birth.” What need be said? “...because birth and 
the rest are even attributed to the soul, due to ignorance about You: They do not 
exist in the highest sense.”” ( bhavo nirodhah sthitir apy avidyaya krta yatas 
tvayi atmani = yatah jivatmani api bhavadayah tvayi visayeya avidya taya krtah 
na paramarthatah santi) 

Visvanatha CakravartT — 

Now they say: “We informed You, and You descended to protect us and 
others. But all of that is only our conceit. In truth, You will Your birth, activities 
and pastimes.” 

“[Other than entertainment, we do not suppose a reason] for Your avirbhava — 
after all, You who are birthless” ( abhavasya bhavasya = ajanmanah 
pradurbhavasya )—because the creation, the continuation and so on of the world 
are effected only by Maya, who exists by taking shelter of You, the Soul, the 
shelter.” ( bhavo nirodhah sthitir apy avidyaya krta yatas tvayy asrayatmani = 
yatah asrayatmani tvayi tvam asritya vartamana yd avidya maya taya eva 
bhavadayah jagat-srsty-adayah krtah) 

The vocative abhaya means: na asti bhayarh yatah (O You because of whom 
there is no fear). Thus, fearing the asuras, such as Kamsa, is dispelled just by 
remembering Him. The drift is: “After You make Your avirbhava, killing these 
asuras will not involve any exertion on Your part.” 

Sanatoria Gosvami — 

Abhavasya means: na bhavah samsarah bhaktanam api jagatam api va 
yasmat tasya, ““of You, because of whom devotees do not have samsara 
(material life; transmigration)” or “because of whom even the worlds (the people 
in them) do not have samsara .”” Bata has the sense of harsa (joy). The rest was 
explained by Srldhara Svaml. 

Alternatively, in this verse they say: “Removing the Earth’s burden by killing 
the miscreants is only Your amusement.” 

Or else, someone might wonder: “How will the amazing pastimes of He who 
has descended to eliminate the Earth’s burden be accomplished by His taking the 
trouble to kill the asuras?” They utter this verse in response. “[We do not 
conjecture a reason for Your birth other than entertainment,] because the 
creation, the continuation and so on are effected only by Maya, which abides in 
You, who are directly the Soul, that is to say You are not even slightly impeded.” 



(bhavo nirodhah sthitir apy avidyaya krta yatas tvayy asrayatmani = yatah 
atmani saksat-bhute na tu kihcid-vyavahite tvayi vartamanavidyaya mayaya eva 
srsty-adayah krtah bhavanti ) 

The substance of atmani (in You, the Soul) is this: “The potency of ignorance 
originates from the Soul, ultimately, so this purpose of killing the villains is 
incumbent on You to some extent.” 

There is another rendering: “By your request, I descended to dispel the Earth’s 
burden. Only that should be done. What is the use of another amusement?” They 
respond in this verse. The idea is: “Since You descended to have amusements in 
Gokula and so forth, that amusement must be done.” The rest is the same. 

Another interpretation is as follows: “Creation, continuation and destruction 
are colossal pastimes, so what at all is this amusement in comparison?” They 
answer in the second half: “The creation, the continuation and so on occur only 
due to ignorance about the soul,” or else for the sake of the souls ( atmani = jive 
visaye nimitte va ). The singular in atmani is used in the sense of jati (category). 
The idea is: “The creation, the continuation and so on are illusory ( mayika ), 
whereas He is real.” The fact that His bodies and pastimes are forms of sat-cid- 
ananda is meant to be expressed. 

Jiva Gosvami — 

Abhavasya means: na bhavah samsarah bhaktanam jagatam api va yasmat 
tasya, “of You, because of whom the devotees do not have material existence” or 
“because of whom even the worlds cease to revolve at some point in time.” Bata 
has the sense of harsa (joy). The rest is by Sridhara Svaml. 

Alternatively, the reason for descending only for entertainment is this: “Since, 
O fearless one, creation, continuation and dissolution are done only by Maya, 
who is different than the transcendental potency which is known as Avidya and 
Vidya and which exists by taking shelter of You, the Soul, the shelter of all... 
(bhavo nirodhah sthitir apy avidyaya krta yatas tvayy abhayasrayatmani = he 
abhaya yatah asrayatmani tvayi asritya vartamanayah avidya-vidyakhyayah cic- 
chakteh itara maya taya eva nityarh bhavadayah krtah vartante), it doesn’t make 
sense that You should make a special effort, with Your very own svarupa, for the 
sake of protection, which is in the scope of continuation, and so we do not 
conjecture any cause ( karanam = karanantaram ) except entertainment.” Only a 
frightened person has to make an effort to kill a miscreant. 

A huge difference between the pastimes of creation etc. on the one hand and 
entertainment which is linked to the svariipa on the other is thus illustrated. 
Therefore Kaliya’s wives said: avyakrta-viharaya, “Obeisances to You whose 



amusements are nonmaterial” (Bhagavatam 10.16.47). Therefore: ajita-rucira- 
lilakrsta-sarah, “[Sukadeva,] whose firmness, which had reached the bliss of his 
self, was pulled out by Ajita’s splendid pastimes” (Bhagavatam 12.12.69). 

Baladeva Vidyabhusana — 

They say: “In truth, this very amusement is a form of Your bliss.” “O Lord, we 
do not conjecture a reason for Your appearance in DevakI except entertainment.” 
Only lila, and nothing else, is the cause for creation and so on.” The author of 
Vedanta-sutra writes: loka-vat tu lila-kaivalyam, “But [creation is] a mere 
pastime [of the Lord] like [a king’s pastime seen in] the world” ( Vedanta-sutra 
2.1.33). 

Abhaya signifies: bhaya-nivartaka (O dispeller of fear). Simply by 
remembering Him, even the fear of Time goes away. The gist is: “Who is vile 
Kamsa compared to You?” 

VTra-Raghava — 

“Other than a resolve for the sake of pastimes (vinodam vina = lilartham 
sahkalpam vina anyat ), we do not surmise a reason ( karanam = nimittam ) for a 
birth of Yours.” Bata has the sense of ascarya (wonderment): There is 
astonishment because it is totally uncommon. 

“You have no origination that depends on karma ( abhavasya = 
karmadhmotpatti-rahitasya). Owing to that very amusement, which is the 
purpose (yatah = yatah vinodad eva nimittat), the transformations ( vikara ) 
beginning from the origination of the world, which take place by Prakrti, are 
attributed to You, the substratum and the inner Soul (asrayatmani = adhara- 
bhute antar-atmani ca ).” This means: “In our opinion, that very amusement of 
You who do have an origination is the cause of the origination of the world.” 

Vallabhacdrya — 

Vmoda (entertainment) means lila (pastime). Alternatively: “Other than the 
various exhortations (vz = vividham ) (nodam = preranam ) of ours, we do not 
surmise a cause for Your birth.” 

Bata optionally has the sense of kheda (despair): “Alas! By ignorance, birth 
and the rest are attributed (krtah = angi-krtah) to You, the Soul.” 


Siddhanta-pradipa — 



“The creation, the continuation, and the annihilation of unlimited millions of 
universes are effected, by the agency of Maya ( avidyaya = mdyayd ), by You 
(krtah = tvat-krtah ) in You (yatas tvayi = yatra tvayi), the Soul, the support of 
those who are fearless,” since that is well known from scriptural passages such 
as: sada pasyanti surayah, “The seers constantly behold [Visnu’s supreme 
abode]” ( Rg-Veda ). 

Anvitartha-prakasika — 

They clean up their offense of talking about samsara in His case, in reference 
to tava janmana (“by Your birth,” in the previous verse). 


10 . 2.40 


matsyasva-kacchapa-nrsimha-varaha-hamsa- 
rajanya-vipra-vibudhesu krtavatarah \ 
tvarh pasi nas tri-bhuvanam ca yathadhunesa 
bharam bhuvo hara yaduttama vandanam te \ \ 

(indra-varhsa) 

matsya —among fish (as Matsya); asva —among horses (as Hayagrlva); 
kacchapa —among turtles (as Kurma); nr-simha —among the best of men (as 
Nrsimha); varaha —among boars (as Varaha); hamsa —among swans (as Hamsa); 
rajanya —among members of the royal class (as Ramacandra); vipra —among 
Brahmanas (as Parasurama); vibudhesu —among the gods (as Vamana); krta- 
avatarah —by whom Avataras are made; tvam —You; pasi —protect; nab —us; tri- 
bhuvanam —the three worlds; ca —and; yatha —just as; adhuna —now; Tsa —O 
Lord; bharam —the burden; bhuvah —of the Earth; hara —take away (or destroy); 
yadu- 

uttama —O Lord (“best of the Yadus”); vandanam te —[may there be a] praise 
unto You. 

Tsa\ yatha tvam matsyasva-kacchapa-nrsirhha-varaha-hamsa-rajanya-vipra- 
vibudhesu krtavatarah (san , sarvada) nah tri-bhuvanam ca pasi, (tatha) adhuna 
(tvam) bhuvah bharam hara. yaduttama ! te vandanam (astu). 

“O Controller, You descended as Matsya, Hayagrlva, Kurma, Nrsimha, 
Varaha, Hamsa, Ramacandra, Parasurama, and Vamana. As You always 
protect us and the three worlds, so now kindly remove the Earth’s burden. 



Obeisances to You, O best of the Yadus. 

Sridhara Svaml — 

They request what is the actual subject matter. “Just as You protected us ( nah 
= asman ) and the three worlds at other times, so now kindly protect.” In regard 
to vandanam te (obeisances to You), the sense is: Everyone bowed with their 
heads while they were speaking. 

Visvanatha CakravartT — 

They say: “Nevertheless, the incompetency, understood in many ways a long 
time ago, of us weak-minded people should also be understood.” 

“Just as You always protect us and the three worlds, so remove the Earth’s 
burden ( bhararh bhuvo hara = tatha eva bhararh bhuvah hara ).” The sense is: 
“Now, removing the Earth’s burden is tantamount to protecting us.” The gist of 
vandanam te (obeisances to You) is: Everyone bowed with their heads while 
they were speaking. 

Sanatoria Gosvaml — 

With the vocative Isa (O Lord; O You who are able), they illustrate His 
capablity in that regard. The idea behind the vocative yaduttama is this: “Now, 
since You are directly the supreme Lord in the form of Sri Krsna, Your 
protecting us should be done in a way that is more special than before. So kindly 
remove the Earth’s burden.” The rest was explained by Sridhara Svaml. 

Another explanation takes place with a modulation of the voice: yatha past, 
tatha adhuna api pasyasi kim, “Just as You protected us, so now You will protect 
us?” The sense is: “Protect us in a better way.” That is exactly what they reveal 
with: bhuvo bharam hara (remove the Earth’s burden). The gist is: “At this time, 
the Earth has a burden on account of the reincarnation of Hiranyakasipu, 
Kalanemi, and others whom You killed during Your Descents as Sri Nrsimha and 
so on. Now, kindly do the same... so they never come back.” Someone might 
think: “Granting liberation to such rascals is inappropriate.” Suspecting this, 
with the vocative yaduttama they bow with a heartfelt tone of voice to counter 
that. The rest of the explanation is the same. The hidden intention is this: “By 
their attaining liberation, because of which they will not come back, seeing such 
scoundrels will never happen again. Only the topmost benefit for devotees like 
us is accomplished this way.” 

Alternatively, vandanam is an adverb: “Remove the Earth’s burden by slaying 



the scoundrels in such a way that the whole world adores You” ( vandanam te - 
tava jagat-kartrka-bhajanam yatha syat tatha dusta-vadhadina). Or else the 
compound yaduttama-vandanam is an adverb: “in such a way that there is the 
highest praise of the foremost devotees among the Yadus” (yaduttama- 
vandanam te = tvadiyanam yadunam yadu-pradhana-bhaktanam uttama- 
vandanam yatha syat). The drift is: “Owing to the accomplishment of prema- 
bhakti only by the total nonexistence of miscreants, liberation characterized by 
total nonexistence ought to be given to them.” 

Jiva Gosvami — 

With the vocative Tsa (O Controller), they illustrate His capablity in that 
matter. The words tatha pahi (so now You should protect) need to be supplied to 
the verse. The gist of the vocative yaduttama is this: “Now, since You are 
directly the supreme Lord in the form of Sri Krsna, Your protecting us should be 
done in a way that is more special than before. Thus, remove the Earth’s 
burden.” Although that request was specifically obtained simply by the 
statement: tava janmana bharo ’pamtah (the burden is removed by Your taking 
birth) (10.2.38) in accordance with the style in this passage: maya hatarhs tvam 
jahi ma vyatisthah, “You must kill Drona and others, who have already been 
killed by Me. Do not be perturbed” ( Bhagavad-gTta 11.34), still it is understood 
that it is said again outwardly, this time with a great longing, in order to see His 
pastimes. The rest is by Sridhara Svaml. 

(From here, additions are underlined.) 

Another explanation takes place with a modulation of the voice: yatha past, 
tatha adhuna api pasi pasyasi, “Just as You protected us, so now You will 
protect us?” The sense is: “Kindly protect us in a better way.” That is just what 
they reveal with: bhuvo bharam hara (remove the Earth’s burden). The gist is: 
“At this time, the Earth has a burden on account of the reincarnation of 
Hiranyakasipu, Kalanemi, and others whom You killed during Your descents as 
Sri Nrsimha and so on. Now, kindly do the same... so they never come back. By 
not seein g those miscreants , we devotees will be completely benefited .” 

Someone might think: “Granting liberation to such rascals is inappropriate.” 
Suspecting this, with the vocative yaduttama they bow with a heartfelt tone of 
voice to counter that. The rest of the explanation is the same. 

The hidden intention is this: “By their attaining liberation, because of which 
they will not come back, seeing such scoundrels will never happen. Only the 
topmost benefit for devotees like us is accomplished this way.” 



Baladeva Vidyabhusana — 


“Still, consider this plea of ours. We are weak-minded.” Regarding the 
compound beginning with matsya: Among horses ( asva = asvesu ) He is 
Hayagrlva; among members of the royal class ( rajanya = rajanyesu ) He is 
Ramacandra; among Brahmanas ( vipra = vipresu ) He is Parasurama; and among 
gods ( vibudhesu ) He is Vamana. “Just as You protect us, the protectors of the 
three worlds, and the three worlds at all times, so now remove the Earth’s 
burden.” With vandanarh te they mean to say: “Bowing to You, the fullness, is 
equivalent to a formal worship.” They bowed with their heads while speaking. 

Vallabhacarya — 

The gist of vandanarh te is: Offering obeisances ( namaskara ) is equivalent to 
returning the favor. 


10 . 2.41 


distyamba te kuksi-gatah parah puman 
amsena saksad bhagavan bhavaya nab \ 
ma bhud bhayam bhoja-pater mumursor 
gopta yadunam bhavita tavatmajah \ ] 

(indra-vamsa ) 

(the third line is irregular) 

distya —by Providence; amba —O mother; te —your; kuksi-gatah —went to the 
womb; parah —the topmost; puman —Purusa; amsena —along with an arhsa; 
saksat —directly (in person); bhagavan —the Lord; bhavaya —for the well-being; 
nah —our; ma bhut bhayam —there should nott be fear; bhoja-pateh —from 
Kamsa (“the king of the Bhojas”); mumursoh —who desires to die; gopta —the 
protector; yadunam —of the Yadus; bhavita —will become; tava —your; atma-jah 
—son. 

amba\ nah bhavaya saksat parah puman bhagavan amsena (saha) te kuksi- 
gatah (bhavati , id) bhadram) distya (jatam, atah) mumursoh bhoja-pateh (te) 
bhayam ma abhut. tava atmajah yadunam gopta bhavita (id). 

l athava : ambal nah bhavaya (yah) amsena parah puman (bhavet, sah) saksad 
bhagavan te kuksi-gatah (bhavati , id yad bhavati, etad) distya (bhavati). 
mumursoh bhoja-pateh bhayam (tava) ma abhut. tava atmajah yadunam gopta 



bhavita (iti).} 

“Due to Providence, O mother, the Lord Himself, the topmost Purusa, has 
entered your womb, as did Baladeva, His amsa, for our well-being. Do not 
fear Kamsa, who wants to die. Your son will become the protector of the 
Yadus.” 

Sridhara SvamT — 

They address DevakI: “The topmost Purusa in person ( saksat parah puman) 
went to Your womb ( kuksi-gatah = kuksirh gatah ) for the sake of our upliftment 
(bhavaya nah = asmakam udbhavaya )—therefore—do not fear ( ma bhud 
bhayam = bhayam ma bhut ).” 

Visvanatha CakravartT — 

They console DevakI by praising her. He went to the womb along with 
Baladeva ( amsena = baladevena saha ). Alternatively: yah amsena parah puman 
prakrtiksana-karta bhavet, sah saksad bhagavan, “He who as an amsa is the 
supreme Purusa who glances at Prakrti is directly the Lord who has gone to your 
womb for our well-being ( bhavaya = bhutyai ).” 

Sanatoria Gosvami — 

After eulogizing the Lord, the gods, remaining unperceived by others, 
consoled Sri DevakI, who was completely astonished by their praise of Him. 
They addressed her: “O mother” ( amba = matah), since she is most 
praiseworthy due to being the Lord’s mother. 

Although it was said manasto dadhara (she bore Him in her mind) (10.2.18), 
nonetheless here it is said: kuksi-gatah, “He went to the womb” to generate a 
special affection. This means: “He is your son.” Although the Lord entered the 
womb to generate profuse affection, on account of bhakta-vatsalya, He has no 
detrimental effect such as a material transformation ( vikara ), inasmuch as He is 
the Lord. Thus there is no contradiction in the philosophical conclusions. 

Parah puman signifies Purusottama, i.e. Paramesvara (God). In addition: 
saksat, which means svayam eva (in person), but not as an amsa and so on. 
Therefore: bhagavan, that is to say: sarvaisvarya-yuktah (He has all godly 
capabilities and assets). Amsena means baladevena (with Baladeva): Thus the 
manifestation of his appearance too in her is understood. 

Another rendering is as follows: yah amsena matsyasva- 
kacchapadina nah asmakam bhavaya bhavet, sah eva saksat te kuksi-gatah iti 



yad etad distya, “That He who, as an amsa, such as the Fish, the Horse, or the 
Turtle, exists for our well-being has directly gone to your womb is due to 
Providence.” With nah (our), the gods include Sri DevakI, Sri Vasudeva, and 
others too. 

“Well, don’t you see that I’m fearful on account of his numerous 
wrongdoings?” They reply: ma bhud bhayam (do not fear) and so on. In point of 
mumursoh (Kamsa wants to die): The gist is that he behaves that way since death 
has come at hand. “But I don’t know so much as to understand what evil is.” 
They respond with gopta and so on. The idea is: “He will protect all the Yadus, 
not to mention Vasudeva and others.” It should be understood that the gods 
continuously praised her this way. For example, in SrT Visnu Purana: 

adrstah purusaih strfbhir devakim devata-ganah \ 
bibhranam vapusa visnum tustuvus tarn ahar-nisam || 

"Unseen by men and women, the gods praised DevakI day and night. She 
was bearing Visnu as a body.” ( Visnu Purana 5.2.6) 

Jiva GosvamT — 

(Additions are underlined.) 

After eulogizing the Lord, the gods, remaining unperceived by others, 
consoled Sri DevakI, who was completely astonished by their praise of Him. 
They addressed her: “O mother” ( amba = matah ), since she is most 
praiseworthy due to being the Lord’s mother. 

Although it was said manasto dadhara (she bore Him in her mind, 10.2.18), 
nonetheless: kuksi-gatah (He went to the womb). That is said inasmuch it is 
appropriate to talk like that to her , a mother . 

Parah puman means parama -purusottamah. In addition: saksat, which means 
svayam eva (in person), but not as an amsa and so on. Therefore: bhagavan, that 
is to say: sarvaisvarya-yuktah (He has all godly capabilities and assets). Arhsena 
means srT-baladevena (with Sn Baladeva): Thus the manifestation of his 
appearance too in her is understood. 

Regarding nah (‘our’ in our well-being), the sense is: “He has appeared for the 
well-being of the two of you, who are two special direct limbs of His. On second 
thought, it is only for our well-being: We are His dependents .” 

There is another rendering: arhsena matsyasvadina yah asmakarh bhavaya 
bhavet, sah eva saksat te kuksi-gatah id yat etad distya, “That He who, as an 
amsa, such as the Fish, the Horse, and so on, exists for our well-being has 



directly gone to your womb is due to Providence.” 

“Well, don’t you see that I’m fearful on account of his numerous 
wrongdoings?” In that regard they say : mumursoh (Kamsa wants to die): The 
gist is: He behaves that way since death has come at hand. “ Have no fear ” ( ma 
bhud bhayam = te bhayam ma bhut). This means : tvarh bhayam ma kuru ( do not 
be afraid !. 

“But I don’t know so much as to understand what evil is.” They respond with 
gopta and so on. The idea is: “He will protect all the Yadus, not to mention Sn 
Vasudeva and others,” or else “ not to mention that He will protect him and you .” 
It should be understood that the gods continuously praised her this way. For 
example, in SrT Visnu Purana: adrstah purusaih stribhih... (see above). 

Srmatha Pandita — 

Alternatively, bhavaya nah is one word: yah khalv amsena bhavayanah 
amsena puman purusavatarah, atah bhoja-pateh sakasad bhayam ma bhut, “He 
who as an arhsa is the Purusa Avatara whose abode is the world ( bhavayanah = 
bhavah visvam ayanam yasya ) has entered your womb ( kuksi-gatah = kuksi- 
pravistah ), therefore have no fear of the king of the Bhojas.” Parah means 
paratparah (“higher than the highest”; He is superior to Hiranyagarbha). 

ANNOTATION 

The designation paratpara in the sense of being superior to Hiranyagarbha is 
sourced in this text: sa etasmaj jiva-ghanat parat param puri-sayam purusam 
Tksate, “He sees the Purusa who lies in the city of nine gates and who is superior 
to the mass of jivas” (Prasna Upanisad 5.5). 


10.2.42 

srT-suka uvaca 

ity abhistuya purusam yad-rupam anidarhyatha \ 
brahmesanau purodhaya devah prati yayur divam \ \ 

srT-sukah uvaca —Sri Suka said; iti —in this way (or used for expressing the 
end of the quotation; as such, iti was placed in the syntactical connection of the 
previous verse); abhistuya —after praising; purusam —the Purusa; yat-rupam 
—the form of whom; anidam —is not this (is not the world); yatha —suitably; 
brahma-Tsanau —Brahma and Siva; purodhaya —having placed in front; devah 



—the gods; prati —to; yayuh —went (or pradyayuh —returned); diyam —heaven. 


sri-sukah uvacah — devah purusam yad-rupam anidam yatha abhistuya, 
brahmesanau purodhaya diyam prad yayuh (id). 

Vira-Raghava— 

sri-sukah uvacah—id yatha yad-rupam anidam (bhavati, tatha sva-maty- 
anusarena tarn paramam) purusam abhistuya brahmesanau purodhaya devah 
diyam yayuh. 

Sri Suka said: Having suitably eulogized the Purusa, whose form is not of 
this world, in this manner, the gods placed Brahma and Isana in front of 
them and returned to heaven. 

SrTdhara SvamT — 

“Having suitably (yatha = yathavat) eulogized the Purusa, whose form is 
within all (yad-rupam anidam = yasya ruparh sarva-pratyag-bhutam)...” 

The gods, thinking: “These two will trick us and stay here,” placed Brahma 
and Isana in front (purodhaya = puratah krtva) and left. 

Visvanatha CakravartT — 

“... the Purusa, whose form transcends the material world (yad-rupam anidam 
= yasya ruparh prapahcatitam )...” 

The gods thought: “These two will trick us and stay here,” so they placed 
Brahma and Isana in front (purodhaya - puratah krtva). 

Baladeva Vidyabhusana—“The Purusa’s form transcends the material 
world” means His form is made of transcendental consciousness and bliss (yad- 
rupam anidam = yasya ruparh prapahcatitam vijhanananda-mayam). 

Sanatoria Gosvami — 

Purusam is said with the intent to express His abiding in the city of Sri 
Devakl’s heart (hrdaya-pura). Alternatively: purusottamam api yasya rupam 
anidam prapahcatitam para- 

brahmatmakam, “They praised Him although He is Purusottama, whose form is 
not of this world.” This means His form transcends the material world, meaning 
it has the nature of Para-Brahman. 

“Having praised Him, although He is such, to a high degree (abhistuya = 



abhitah stutva ) in this manner (iti = anena prakarena),” such as: “The Earth’s 
burden is removed merely by Your appearing in Devakl.” Thus the 
supereminence of the praise which is a description of the Lord’s appearance in 
Devakl’s womb, and so on, even over a praise of His being Paramatma and so on 
is meant to be expressed (by the prefix abhi in abhistuya). 

JJva Gosvami — 

(Additions are underlined.) 

Purusam is said with the intent to express His abiding in the city of Sri 
Devakl’s heart ( hrdaya-pura ). Alternatively: purusam denotes parama - 
purusottamam. His form is not of this world. This means His form transcends 
the material world, meaning it has the nature of Para-Brahman. The sense is : 
tatha tatha-bhutatvena stuter avisayam api, “[Just as the form of whom has the 
nature of Para-Brahman, they praised Him] in that wav, i.e, in terms of being that 
wav, meaning ‘although He is out of the scope of a praise’ (words cannot 
completely describe Him).” 

“Having praised Him, although He is such, to a high degree ( abhistuya = 
abhitah stutva ) in this manner ( iti = anena prakarena ),” meaning in a manner 
that contains extra statements , such as: “The Earth’s burden is removed merely 
by Your appearing in Devakl” (10.2.38). Thus the supereminence of the praise 
which is a description of the Lord’s appearance in Devakl’s womb, and so on, 
even over a praise of His being Paramatma and so on is meant. 

Krama-sandarbha — 

Here it is said: kuksirh gatah (He entered her womb) and previously it was 
said: manasto dadhara (she bore Him in her mind, 10.2.18). Therefore, in 
consideration of a uniformity of statements, the sense is this: Although He did 
enter her womb, nonetheless a womb and other things do not hinder the Lord, 
rather that womb was only prema, yet the asraya of His prema is not a womb, 
but only a mind ( manas ). The means of sustaining Him is only the mind, on 
account of extreme similarity. Therefore: kuksirh gatah manasa eva dadhara, 
“He went to the womb. She bore Him only with the mind.” 

Vijayadhvaja Tirtha — 

“Having suitably (yatha = yathavat) eulogized the complete Purusa (purusam 
= purusam purnam), who was visibly present (yad-rupam = pratyaksa-siddham ) 
and is utterly distinct from the world (anidam = jagad-vilaksanam )...” 

Alternatively, yatha and anidam are interpreted as: yad-rupam yatha anidam 



pratiyate, tadrsaih visesanaih abhistuya, “Just as His form seems to be out of 
this world, they praised Him in that way, i.e. with that kind of adjectives.” 

Vallabhacarya — 

The words yad-rupam anidam signify: yad-rupam purvarh stotre yadrsam 
ruparh nirupitam, anidam yatha etad uktarh tatha ca na bhavati, “They praised 
Him, whose form is actually not the kind of form that was described in the 
praise.” 

Anvitartha-prakasika — 

Abhistuya is poetic license for abhistutya. 

ANNOTATION 

The Visnu Purana (5.3.1) states: adharayat, garbhena pundarTkaksam, 
“DevakI carried the lotus-eyed Lord as a fetus.” Visvanatha CakravartI and 
Baladeva Vidyabhtisana say the Lord entered her womb (10.2.18). But Rupa 
GosvamI says: tasya hrdas tirobhuyah karayarh suti-sadmani, devakT-sayane 
tatra krsnah pradurbhavaty asau, “Disappearing from her heart, Krsna appeared 
on DevakTs bed in the maternity room in the prison” ( Laghu-bhagavatamrta 
1.5.445). 



Appendix of Chapter 2 


Mukhya-prana 


Vijayadhvaja TIrtha mentioned the concept of Mukhya-prana in his 
commentary on verse 10.2.26. He writes: “Satyasya yonim means He is the 
originator of Mukhya-prana (the universal life force) ( satyasya = mukhya- 
pranasya)” ( Pada-ratnavalT 2.2.26). The concept of Mukhya-prana, also called 
Prana, Sutra, Sutratma, and Vayu, is central for TattvavadTs, since Madhvacarya 
identifies himself as Vayu. The concept of Mukhya-prana is important in 
Vedanta philosophy. The fourth chapter of the second canto of Vedanta-sutra 
only treats of this subject, since many esoteric passages about Prana are in the 
Upanisads. 

The Bhagavatam describes Sutra in this way: tebhyah samabhavat sutrarh 
mahan sutrena samyutah, “Sutra and mahat-tattva, which is joined with Sutra, 
arose from the three gunas” (Bhagavatam 11.24.6). Srldhara SvamI expounds: 
sutrarh kriya-saktiman prathamo vikarah. tato mahan jhana-saktih. nanv ayarh 
mahan eva prathamo vikarah prasiddhas tatraha, sa ca jhana-kriya-garbhatvat 
siitrena samyuto na prthak. ekam eva tattvam kriya-jhana-saktibhyam 
dvidhocyata ity arthah. 

“Sutra, endowed with kriya-sakti, is the first modification. Then, mahat-tattva, 
which is jhana-sakti, originates. Someone might wonder: “Is it not well known 
that mahat-tattva is the first transformation?” He responds: Mahat-tattva, 
endowed with Sutra on account of containing jhana and kriya, is not separate 
from Sutra. This means there is only one tattva, described as twofold because of 
kriya-sakti and jhana-sakti.” ( Bhavartha-dTpika 11.24.6) 

Mukya-prana is a unified field in the universe: 

na hi satyasya nanatvam avidvan yadi manyate \ 
nanatvam chidrayor yadvaj jyotisor vatayor iva || 

“There is no such thing as a multiple Absolute Truth. Anyone who thinks so is 
ignorant, like one who thinks that the space in a jar and the surrounding space 
are different kinds of space, or that the sun and its reflection are different kinds 
of light, or that the life force in the body and the external life force are of 



different kinds.” ( Bhagavatam 12.4.30) 

The senses are Prana. The senses and the life airs are individual aspects 
(vyasti ) of Prana: na vai vaco na caksumsi na srotrani na manarhsity acaksate 
prana ity acaksate prano hy evaitani sarvani bhavati, “They do not speak of 
utterances, nor of eyes, nor of ears, nor of minds. They speak of life airs. Only 
Prana is all of these” ( Chandogya Upanisad 5.1.15). Prana is compared to a 
king, and the senses are the officers whom the king puts to work ( Bhagavatam 
2.10.16) ( Prasna Upanisad 3.4). 

In the body, Mukhya-prana, the chief life force, divides itself and is mostly 
known as the five primary life airs: pahca-vrttir mano-vad vyapadisyate, “It is 
taught that Prana, like the intellect ( Bhagavatam 3.26.30), has five functions” 
(Vedanta-sutra 2.4.12). 

All in all, there are ten life airs. The five principal life airs are: (1) prana 
(breathing through the mouth or nostrils; it is based in the eyes and in the ears), 
(2) apana (downward motion), (3) vyana (located throughout the body, and 
especially in the entire nervous system), (4) samana (circulates around the navel 
and helps digestion), and (5) udana (located in the throat; it takes nutrition from 
the area of the navel up to the head). The secondary life airs are: (A) naga 
(belching and other types of expulsion), (B) kurma (opening and closing the 
eyes, and contracting), (C) krkara (increases appetite), (D) devadatta (yawning, 
etc.), and (E) dhananjaya (it causes nourishment) ( Sarartha-darsini 3.6.9) 

(Prasna Upanisad 3.5-7). 

Although Prana is localized as the life airs when there is life in the body ( anus 
ca, Vedanta-sutra 2.4.13), it pervades the universe. That is the reason Prana is 
called Sutra. The scriptures says: vettha nu tvam kapya tat sutram yenayam ca 
lokah paras ca lokah sarvani ca bhutani sandrbdhani bhavantiti. [...] sa hovaca, 
vayur vai gautama tat sutram, “O descendant of Kapi, do you know that thread 
(sutra) by which this life, the next life and all living beings are strung together? 
[Yajnavalkya replied:] Gautama, Vayu is that Sutra” ( Brhad-aranyaka Upanisad 
3.7.1-2). Thus one aspect of Sutra is the thread that connects everyone as the 
collective consciousness (or the collective unconscious, as Carl Jung used to 
say). 

Sndhara Svami also calls it Sutratma. Commenting on this text: tvam isise 
jagatas tasthusas ca pranena mukhyena patih prajanam, “[Hiranyakasipu 
praised the Supreme Being:] You control. By the Mukhya-prana of moving 
beings and of nonmoving beings, You are the master of living entities” 
(Bhagavatam 7.3.29), he writes: mukhyena pranena sutratma-rupena, “The 
words “by Mukhya-prana” mean “as the form of Sutratma” ( Bhavartha-dTpika 



7.3.29). 

Similarly, regarding the text: omkaram bindau nade tam tam tu prane mahaty 
amum (Bhagavatam 7.15.53), Srldhara SvamI comments: omkaram bindau tam 
ca nade, prane siitratmani, mahati brahmani, “Omkara is offered in bindu, the 
bindu in nada, the nada in Prana, i.e. in Sutratma, and Sutratma in Brahman” 
(Bhavartha-dTpika 7.15.53). 



Two Material Kriya-saktis and Two Transcendental Kriya-saktis 


The philosophical theory called Vivarta-vada (the world is just an illusion) is 
defeated by proving the existence of cit-sakti in the world ( Govinda-bhasya 
1.4.26). The topic of Mukhya-prana is central in this regard. 

The Lord has the transcendental potencies called jnana-sakti, kriya-sakti and 
bala-sakti: parasya saktir vividhaiva sruyate svabhavikT jhana-bala-kriya ca 
(.Svetasvatara Upanisad 6.8). However, the three material potencies jnana-sakti, 
kriya-sakti and dravya-sakti arise from ahankara and correspond to its aspects of 
sattva, rajas, and tamas. 

There is another kind of material jnana-sakti: jnana-saktih kriya-saktir 
buddhih pranas ca taijasau, “Jnana-sakti, which is intelligence, and kriya-sakti, 
which is prana (in the body), are effects of the rajas aspect of ahankara” 
(Bhagavatam 2.5.31). Similarly: pranasya hi kriya-saktih, “Prana has kriya- 
sakti” (Bhagavatam 3.26.31). The context is the life force in the body. 
Visvanatha CakravartI comments: tatra pahca-saktir buddhih, pahca-kriya- 
saktih pranah. buddhi-pranau tu taijasau, atah pahca-srotradayo buddhi-visesah 
pahca-vag-adayah prana-visesa ity arthah. 

“The power of the five knowledge-acquiring senses is the intelligence. The 
power of the five senses for action is the life force (prana). The intelligence and 
the life force (in the body) originate from the rajas aspect of ahankara. This 
means the five knowledge-acquiring senses (ears, skin, eyes, tongue, nose) are 
particular types of intelligence, and the five action senses (larynx, hands, feet, 
etc.) are particular types of life force” ( Sarartha-darsinT 2.5.31). 

Prana has a dual nature both at the samasti level (the cosmic life force) and at 
the vyasti level (individual senses). For instance, the prana phase of Vedic sound 
is imbued with material prana and with transcendental prana: prakrtaprakrta- 
prana-mayasya (Sarartha-darsinT 11.21.36). In the form of the transcendental 
energy in Mukhya-prana, God enters the Chakras of a reciter of the Vedas: 

sa esa jfvo vivara-prasutih 
pranena ghosena guham pravistah 
mano-mayarh siiksmam upetya ruparh 
matra svaro varna iti sthavisthah 

“The Lord, JIva (“He gives life”), manifests in the apertures. Upon 
entering the hidden place (the Root Chakra) accompanied with the Prana 
that is the sound, He attains the ethereal phase (the Solar Plexus Chakra) 



and the subtle phase (the Heart Chakra), and finally emerges (in the Throat 
Chakra) as the coarse forms of sound: matra (measure of time), svara 
(accent) and varna (phoneme).” ( Bhagavatam 11.12.17) 

This refers to the four phases of Vedic sound: Para, PasyantT, Madhyama, 
and VaikharT: 


catvari vak parimita padani 
tani vidur brahmanaye manTsinah \ 
guha trini nihita netigayand 
tuny am vaco manusya vadand || 

“Speech is divided in four stages. Wise Brahmanas know them. The first 
three stages appear only within the body. They do not occur externally. The 
fourth stage is the sounds spoken by humans.” ( Rg-veda 1.164.45) 

In addition, a devotee’s spiritual body is made of transcendental prana. 
Visvanatha CakravartI writes: yair eva bhaktanam dehah siddho bhavad, “...by 
which [transcendental senses and sensory objects] the bodies of the devotees is 
brought about.” 

The Lord’s own kriya-sakd is Time. Time has a dual nature: It is a 
transcendental potency and a potency of Maya: tam eva kalarh dvedha laksayad 
( Bhavartha-dTpika 3.26.16). As regards the former, Visnu is Time ( Bhagavatam 
3.9.17; 3.29.38; 3.11.3). Srldhara SvamI explains: bhagavan id hareh sakdh, 
“This means Time is Hari’s potency” ( Bhavartha-dTpika 3.11.3). The Hari- 
varhsa states that Nidra Devi, otherwise known as Yogamaya, is the form of 
Time: nidraya kala-rupinya, “by Nidra, who is the form of Time” ( Hari-varhsa 
2.2.25). Similarly: upatasthe mahatmanam nidra tam kala-rupinT, “Yoga-nidra, 
the form of Time, served the Lord, the great Soul” ( Hari-varhsa 1.50.8). 

At the samasd level, the kriya-sakd associated with Mukhya-prana is 
transcendental: so ’nupravisto bhagavams cesta-rupena tam ganam, “The Lord 
entered, in the form of cesta-rupa, that group [of twenty-three material 
elements]” ( Bhagavatam 3.6.3). Both Srldhara SvamI and Visvanatha CakravartI 
gloss cesta-rupa as kriya-sakd. JIva GosvamI says cesta-rupa is Time: cesta- 
rupena purvoktena kalakhyenaiva karana-bhutena (Krama-sandarbha 3.6.3). 

Time is contained in mahat-tattva: so ’py amsa-guna-kalatma (Bhagavatam 
3.5.28). 

Mahat-tattva is endowed with another aspect of transcendence; it contains the 
souls. JIva GosvamI writes: mahat id sa-jiva-mahat-tattva-rupam, “The word 



mahat means ‘the form of mahat-tattva, which is endowed with the jivas”’ 
(commentary on Brahma-samhita 5.8). Baladeva Vidyabhusana writes: 
hiranyeti, siiksmah mahat- 

tattva-sarirah, “Hiranyagarbha (the mass of jivas ) is subtle and its body is 
mahat-tattva” ( Sarahga-rahgada 1.2.19). The Bhagavatam says mahat-tattva 
comprises the jivas: amsa-guna-kalatma (3.5.28): Srldhara SvamI and 
Visvanatha CakravartI explain amsa therein as jiva: amsas cid-abhaso nimittam 
(Bhavartha-dTpika 3.5.28); amsah purusah viryarh jiva-saktih ( Sarartha-darsinT 
3.5.28). The Lord impregnated Pradhana with Hiranyagarbha: mama yonir 
mahad brahma tasmin garbham dadhamy aham ( Bhagavad-gTta 14.3). Mahat- 
tattva comes from Pradhana, thus it is said that mahat-tattva is effulgent: mahat- 
tattvam hiranmayam (Bhagavatam 3.26.19). 



The Life Force 


The body stays alive of its own accord, by the force of Prana: sarvani ca 
bhutani sandrbdhani bhavanti, tasmad vai gautama purusam pretam ahur 
vyasramsisatasyahganTti, vayuna hi gautama sutrena sandrbdhani bhavantiti, 
“All beings are strung together. Therefore, O Gautama, the sages say that when a 
man dies, his limbs were meant to be loosened, because, O Gautama, the limbs 
are strung together by Vayu, which is Sutra” (Brhad-aranyaka Upanisad 3.7.2). 

Sankaracarya comments: sutrapagame hi many-adinam protanam 
avasramsanam drstam, evarh vayuh sutram, tasmin mani-vat protani yad 
yasyahgani syus tato yuktam etad vayv-apagame Wasrarhsanam ahganam, 
“When the thread is removed, the pearls that were strung on it become dispersed. 
Vayu is Sutra (the thread) in the same way: The limbs that were connected by it 
like pearls on a thread become loosened when Vayu goes away” (commentary 
on Brhad-aranyaka Upanisad 3.7.2). 

When a soul leaves the body, the soul goes with the senses, which have then 
unified, in the form of Mukhya-prana: atma niskramati—caksusto va murdhno 
va anyebhyo va sarTra-desebhyah. tam utkramantam prano’nutkramati. pranam 
anutkramantam sarve prana anutkramanti ( Brhad-aranyaka Upanisad 4.4.2). A 
soul goes accompanied with the subtle body, which includes more than Prana. 
The text continues: sa-vijhano bhavati, sa-vijhanam evanvavakramati, tam 
vidya-karmanT samanvarabhete purva-prajha ca, “The soul, who has a particular 
consciousness, goes out of the body. Knowledge and karma, as well as the soul’s 
previous wits, take hold of the soul” ( Brhad-aranyaka Upanisad 4.4.2). 

Mukhya-prana is the same as what scientists call “life force” (Mother Nature), 
which can spring from inorganic matter: 

Pasteur himself remarked, after a definitive finding in 1864, “Never will 
the doctrine of spontaneous generation recover from the mortal blow struck 
by this simple experiment.” One alternative was that life’s origins on Earth 
had come from somewhere else in the Universe. Periodically resurrected (see 
Panspermia, above) Bernal demonstrates that this approach “is equivalent in 
the last resort to asserting the operation of metaphysical, spiritual entities... it 
turns on the argument of creation by design by a creator or demiurge”. Such a 
theory, Bernal demonstrated was unscientific and a number of scientists 
defined life as a result of an inner “life force”, which in the late 19th century 
was championed by Henri Bergson. 

No new notable research or theory on the subject appeared until 1924, 



when Alexander Oparin reasoned that atmospheric oxygen prevents the 
synthesis of certain organic compounds that are necessary building blocks for 
the evolution of life. In his book The Origin of Life, Oparin proposed that the 
“spontaneous generation of life” that had been attacked by Louis Pasteur did 
in fact occur once, but was now impossible because the conditions found on 
the early Earth had changed, and preexisting organisms would immediately 
consume any spontaneously generated organism. Oparin argued that a 
“primeval soup” of organic molecules could be created in an oxygenless 
atmosphere through the action of sunlight. These would combine in ever 
more complex ways until they formed coacervate droplets. 

Conditions similar to those of the Miller-Urey experiments are present in 
other regions of the solar system, often substituting ultraviolet light for 
lightning as the energy source for chemical reactions. The Murchison 
meteorite that fell near Murchison, Victoria, Australia in 1969 was found to 
contain over 90 different amino acids, nineteen of which are found in Earth 
life. Comets and other icy outer-solar-system bodies are thought to contain 
large amounts of complex carbon compounds (such as tholins) formed by 
these processes, darkening surfaces of these bodies. The early Earth was 
bombarded heavily by comets, possibly providing a large supply of complex 
organic molecules along with the water and other volatiles they contributed. 
This has been used to infer an origin of life outside of Earth: the panspermia 
hypothesis. 



The Origination of Prana 


At first, the Purusa glances at Pradhana ( Bhagavatam 3.5.24). Then He infuses 
it, which is agitated by Time, with Hiranyagarbha (the multitude of jivas) 
(Bhagavatam 3.5.26). Afterward mahat-tattva originates from Pradhana 
(Bhagavatam 3.5.27). Vijayadhvaja TIrtha quoted Prasna Upanisad, which 
states that Prana comes from the Soul ( Pada-ratnavalT 2.2.26). There is a similar 
passage: narayanat prano jayate manah sarvendriyani ca, kharh vayur jyotir 
apah prthivT visvasya dharini, “Prana, the mind, all the senses, ether, air, light, 
water, and earth, which sustains the world, originate from Narayana” ( Narayana 
Upanisad 1). In Bhagavatam, it is said that Mukhya-prana arises from Virat 
(2.10.15). There is another version: 

tapasa cTyate brahma tato ’nnam abhijayate \ 
annat prano manah satyarh lokah karmasu camrtam \ \ 

“By tapas (Visnu’s power), Pradhana is increased. Anna originates from 
that. Prana comes from Anna. Then the mind, the five elements (satya), the 
worlds, and the nearly eternal results in rites come about.” (Mundaka 
Upanisad 1.1.8) 

Pradhana was increased by Maha-Visnu’s infusion of Hiranyagarbha into it. 
When Pradhana, which was not modified, became modified under the impulse of 
Time as well, mahat-tattva, endowed with Mukhya-prana, came forth from 
Anna, the mix of Pradhana and Hiranyagarbha. Ranga-Ramanuja expounds: 

adyate ’tti ca bhutani id bhogya-bhoktr-rupa-cetanacetana-samghata- 
laksanam avyakrtam parasmad brahmano jayata ity arthah. tasmat samasti- 
rupa-cid-acit-samghatatmakad anna-sabditad avyakrtan mukhya-prano 
’ntahkaranam. 

“In consideration of this: adyate ’tti bhutani tasmad annam tad ucyate, “It is 
eaten, and it eats things, therefore it is called Anna (lit. “food” or “boiled rice”)” 
TaittirTya Upanisad (2.2), Anna means avyakrtam (unmodified Pradhana), which 
is defined as the entirety of cit and acit (consciousness and matter), the forms of 
enjoyer and enjoyed. The drift is: Anna manifested from Para-Brahman. Prana, 
i.e. Mukhya-prana, originated from that avyakrta, which is denoted by the word 
Anna and which is composed of the aggregate of both cit and acit, in the form of 
the samasti (the whole). The word manas (mind) means antahkaranam (manas, 



buddhi, ahahkara, cittam ) (mind, intelligence, ego, subconscious).” 

Sankaracarya comments: tapasa jhanenotpatti-vidhijhataya bhuta-yony 
aksararh brahma cTyata upacTyata utpipadayisad idam jagad ahkuram iva bfjam 
ucchunatam gacchad putram iva pita harsena. evarh sarvajhataya srsd-sthid- 
sarhhara-sakd-vijhanavat-tayopacitat tato brahmano ’nnam adyate bhujyata ity 
annam avyakrtam sadharanam samsarinam vyacikTrsitavastha-rupena 
abhijayata utpadyate. tatas ca avyakrtad vyacikTrsitavasthatah annat prano 
hiranyagarbho brahmano jhana-kriya-sakty-adhisthita-jagat-sadharano ’vidya- 
kama-karma-bhuta-samudaya-bijahkuro jagad-atmabhijayata ity anusahgah. 
tasmac ca pranan mano mana-akhyam sahkalpa-vikalpa-samsaya-nirnayady- 
atmakam abhijayate. 

“By tapas —meaning by trance in terms of being the knower of the procedure 
of Creation—, Brahman, the Imperishable, the source of beings, expands. In 
other words, Brahman desired to make the world grow, like a seed shooting a 
sprout or like a father procreating a son, out of delight. From Brahman, which 
had increased on account of omniscience that includes the understanding of and 
the powers of creation, continuation, and destruction, Anna, the avyakrta (the 
Unmodified, Pradhana)—by the derivation: adyate bhujyata ity annam, “It is 
enjoyed, thus it is Anna”—, which is common to all beings in material existence, 
arose as the form of a condition that was intended to be transformed. 

“After avyakrta, Prana, also called Hiranyagarbha, originates. It is common to 
all those who are ruled by Brahman’s jhana-sakti and kriya-sakti; is the sprout of 
the seed that is the conglomeration of ignorance, material desires, and karma; 
and is the Soul of the world. 

Further, according to Visvanatha CakravartI, when mahat-tattva is 
predominated by rajas, sutra-tattva, a type of mahat-tattva with kriya-sakti, 
arises. And when mahat-tattva is predominated by tamas, ahahkara arises. 
However, the Bhagavatam states that ahahkara arises from mahat predominated 
by rajas: rajah-pradhanan mahatas tri-lihgah (Bhagavatam 3.20.13). 
Commenting on this, Visvanatha CakravartI says that what emerges from mahat 
which mostly consists of rajas is actually Sutra: rajah-pradhanad id sattva- 
pradhano’pi mahan ahahkarotpatd-kale rajah-pradhanah sutrakhyo bhaved id 
bhavah. tri-lihgas triguno bhutadir ahahkarah. ( Sarartha-darsinT 3.20.13). 
Srldhara SvamI described mahat and sutra as one tattva. In Bhagavatam, the 
origination of Sutra is stated thus: 

kevalatmanubhavena sva-mayam tri-gunatmikam \ 
sahksobhayan srjaty adau taya sutram arindama \ \ 
tarn ahus tri-guna-vyakdm srjantim visvato-mukham | 



yasmin protam idam visvarh yena sarhsarate puman || 
yathornanabhir hrdayad urnam santatya vaktratah \ 
taya vihrtya bhuyas tarn grasaty evarh mahesvarah | j 

“[The avadhuta Brahmana said to King Yadu:] At the outset of creation, 
the Lord agitates His Maya, composed of the three gunas, by means of 
Time, His absolute power, and creates Sutra through her. O subduer of 
enemies, scholars say Sutra is an effect of the three gunas and inaugurates 
the commencement of the universe. This world is strung in Sutra (“the 
thread”), by means of which the living entities revolve in repeated births. 
The Lord acts like a spider, which emits a web from its interior through its 
mouth, profusely plays with the thread, and then swallows it.” (Bhagavatam 
11.9.19-21) 

Sridhara SvamI comments: kevalenatmanubhavena kalena. sutrarh kriya- 
sakd-pradhanarh mahat-tattvarh srjati. jiva-samsara-hetu-bhute sutre srste ’pi 
tvarh ma bhair id sarhbodhayad. arindama arm ragadm damayitum samartha. 
[...] tri-guna-karyasya sutra-sarhjhdyarh karanam aha, yasminn id. karana- 
bhute samasd-rupe yasminn idam visvarh protam grathitam, vayur vai gautama, 
sutrarh vayuna vai gautama, sutrenayam ca lokah paras ca lokah sarvani ca 
bhutani sandrbdhanid sruteh, yena vayv-atmana prana-rupena jivah sarhsarad. 

“The Lord agitates Pradhana by means of Time. “He creates Sutra” means 
“He creates mahat-tattva which is predominated by kriya-sakd .” The vocative 
arindama means: “O you who are able to subdue enemies such as lust.” The 
sense is: “Although Sutra, the cause of the souls’ repeated material existence, 
was created, do not be afraid.” With yasmin and so on he mentions the reason 
mahat- 

tattva, the effect of the three gunas, is called Sutra: The world is strung in Sutra, 
the cause, in the form of the samasd (the whole) (universal Prana), since the 
srud says: vayur vai gautama siitrarh vayuna vai gautama sutrenayam ca lokah 
paras ca lokah sarvani ca bhutani sandrbdhani, “Gautama, Vayu is indeed 
Sutra. O Gautama, by Vayu, meaning by Sutra, this world, the next world, and 
all beings are strung together” ( Brhad-aranyaka Upanisad 3.7.2). A soul 
revolves in material existence because of Sutra, which is the form of Prana and 
whose nature is Vayu.” ( Bhavartha-dipika 11.9.19-20) 

Visvanatha CakravartI specifies: kevalena atmanubhavena cic-chakd- 
prabhavena, sva-mayam pradhanarh prabodhya sveksanena sahksobhayan 
sutrarh kriya-sakd-pradhanarh mahat-tattvarh srjati. [...] yasmin karana-bhute 



sutre samasti-riipe prane visvam idarin protam. [...] yena cadhyatma-rupena 
jivah samsarati, ““After awakening Pradhana by the power of cit-sakti, and 
subsequently agitating Pradhana by His glance, He creates mahat-tattva, which 
is predominated by kriya-sakti.” The world is strung in Sutra, the cause, the 
Prana that is the samasti. A soul revolves in material existence because of it, 
Prana, a form that pertains to the soul ( Sarartha-darsinT 11.9.19-20). Prana is an 
upadhi (extrinsic characteristic) of the soul: pranopadhim atmanam ( Sarartha- 
darsinT 11.15.24). 

The reason Sutra is said to be a cause of rebirth is this: purhsah striya mithunT- 
bhavam etarh tayor mitho hrdaya-granthim ahuh, “The wise say that sexual 
union is the mutual knot of the hearts of the two persons involved” ( Bhagavatam 
5.5.8). 

This knot strengthens the illusions of “I and mine”. Once the knot is 
slackened, a person lets go of the illusions and eventually becomes liberated. 
The highest bliss of intercourse is the bliss of Prana (the life force), and is 
almost like the bliss of Brahman. Prana has a dual nature. 



Prana is Brahman 


The KausTtakT Upanisad states: prano brahmeti, “Prana is Brahman” (2.1). 
Regarding this text: etad vai satyakama param caparam ca brahma yad 
omkarah, “O Satyakama, the higher Brahman and the lower Brahman are 
orhkara” (Prasna Upanisad 5.2), Sankaracarya comments: param caparam ca 
brahma param satyam aksaram purusakhyam apararh ca pranakhyam 
prathama-jam yat tad omkarah, “The higher Brahman, meaning the real, the 
Imperishable, known as the Purusa, and the lower Brahman, known as Prana, the 
first-born (Hiranyagarbha), are omkara” (commentary on Prasna Upanisad 5.2). 

Similarly, the Chandogya Upanisad states: prano brahma, “Prana is 
Brahman” (4.10.4). Sankaracarya explains: prano brahmeti, yasmin sati jivanam 
yad apagame ca na bhavati, tasmin vayu-visese loke rudhah, ato yuktarh 
brahmatvam tasya, “In the world, the word Prana is a conventional term for a 
particular vayu (life air): When it is present, life does not cease, thus it is fitting 
that Prana should be Brahman” (commentary on Chandogya Upanisad 4.10.5). 
However, Baladeva Vidyabhusana says that in such a context Prana means 
Paramatma ( Govinda-bhasya 1.1.29). 

Vyasadeva writes: ata eva pranah, “Therefore, Prana [is Brahman]” ( Vedanta- 
sutra 1.1.23). That refers to this text: namo brahmane namo vayo tvam eva 
pratyaksam brahmasi. tvam eva pratyaksam vadisyami, “Obeisances to 
Brahman. Obeisances to Vayu. You are the directly perceptible Brahman. I will 
only call you the directly perceptible Brahman” ( TaittirTya Upanisad 1.1). 

Prana is Brahman for the same reason ether is called Brahman: akasas tal- 
lihgat, “The ether [in Chandogya Upanisad 1.9.1 is Brahman] because of 
inferential signs of Brahman [in the text of ( Chandogya Upanisad 8.14.1)]” 
(Vedanta-sutra 1.1.22). Thus, just as Brahman is referred to as akasa in the sense 
that space is a symbol of Brahman since it is all-pervasive, so Mukhya-prana is 
Brahman in the sense that it is all-pervasive and sustains life. 



Chapter 3 

Sri Krsna’s Avirbhava 

• • • 


10 . 3.1 


srT-suka uvaca 

atha sarva-gunopetah kalah parama-sobhanah \ 
yarhy evajana-janmarksam santarksa-graha-tarakam \ \ 

srT-sukah uvaca —Sri Suka said; atha —afterward (or a word used to express 
auspiciousness); sarva-guna-upetah —endowed with all qualities; kalah —the 
time (the season); parama-sobhanah —highly resplendent (or most auspicious); 
yarhi eva —just when; ajana —of the Lord (“He is birthless”); janma-rksam —the 
birth constellation; santa —were peaceful (not fierce); rksa-graha-tarakam 
—during which [emergence of the birth constellation] the constellations, the 
planets, and the stars. 

srT-sukah uvaca—atha yarhi eva ajana-janmarksam santarksa-graha-tarakam 
(abhut, tarhi) kalah sarva-gunopetah parama-sobhanah (ca abhut)... 

Sri Suka said: Now, when the Lord’s birth constellation occurred, the 
time became endowed with all the features: It was exquisitely resplendent. 
The constellations, the planets and the stars had a peaceful aspect. 


Sridhara Svami — 

trtiye nija-rupena sambhiitas tu harih svayam \ 
pitrbhyam sarhstuto nftah pitra bhitena gokulam \ \ 

“In the third chapter: Hari took birth by Himself, as His own form. He was 
praised by His parents. And He was brought to Gokula by His father, who was 
afraid.” 



10.3.1 

The word atha (now) signifies auspiciousness. The syntactical connection of 
the verse takes place with the eighth verse as follows: yarhi sarva-gunopetah 
kalah babhuva tada devakyarh visnuh avirasit, “When the time became endowed 
with all qualities, Visnu appeared to Devakl.” 

Starting from the second half of the verse, he talks about the high 
resplendence of the time. It was the constellation named Rohini, which is the 
constellation of Brahma, whose birth occurred from the birthless one, Narayana 
( ajana-janmarksam = ajanad narayanad janma yasya prajapateh tasya rksam 
rohinT-naksatram ). 

Santarksa-graha-tarakam is an adjective of ajana-janmarksam and means: 
santani rksani asviny-admi grahah ca tarakah cayasmin tat, “at the time of that 
constellation, the constellations such as AsvinI and so on, the planets ( graha ) 
and the stars were peaceful.” 

The word yarhi (when) should be carried forward everywhere to complete the 
syntactical connection. 

Visvanatha CakravartT — 

trtTye desa-kaladau prasanne srT-harer janih \ 
pitrbhyam sarhstutih praptir yasoda-sutika-grhe || 

“In the third chapter, the birth of Sri Hari occurs when the land, the time, 
and so on were serene. The Lord was praised by His parents. Then He 
reached Yasoda’s maternity room.” 

10.3.1 

The syntactical connection is: yarhy evajanasyaprakrta-janma-rahitasya 
bhagavato janma-naksatram abhut, atha tadaiva sarva-gunopetah kalo ’bhut, 
“Just when the birth constellation of the Lord, who does not have a material birth 
(ajana = ajanasya = aprakrta-janma-rahitasya), appeared, right then ( atha = 
tada eva ) the time became endowed with all qualities.” 

He mentions the birth constellation as a pun. The second meaning of ajana- 
janmarksam is: ajanan narayanaj janma yasya so ’jana-janma prajapads tasya 
rksam rohinT-naksatram, “the constellation of Brahma, whose birth occurred 
from the birthless one, Narayana ( ajana-janma = brahma)” That constellation is 
named Rohini. Saying it as a double meaning is for the sake of secrecy, in 
accordance with the ways of NTti-sastra (scriptures on ethics): janmarksarh na 
prakasayet, “One should not divulge the birth constellation.” 



Santarksa-graha-tarakam is an adjective of ajana-janmarksam and means: 
santani rksany asviny-admi grahas ca tarakas ca yasmirhs tat (see Bhavartha- 
dipika ). 

Sanatana GosvamI—The time was most splendid only because it was 
endowed with every quality. The constellations and so on were peaceful: At that 
time, no constellation, planet, etc., was seen in the RohinI constellation. The rest 
was explained by Srldhara Svaml. 

Alternatively: pratyasanne bhagavaj-janmani sarva-gunopetah parama- 
sobhanas ca kalo babhiiva, “When the Lord’s birth was imminent, the time 
became endowed with all the qualities and became most splendid.” The qualities 
spontaneously occurred. There was also a resplendence because of adventitious 
festivals such as the performance of musical instruments (10.3.5). In addition, at 
that time the cardinal directions were clear (10.3.2) and there were long-lasting 
sounds of kettledrums and so on. It should be discerned thus, in accordance with 
the suitability. 

Starting from yarhi, he illustrates that the time had all the qualities. Yarhi 
denotes yasmin kale (at which time). Thus it is said that at first the constellations 
and so on were peaceful. 

Jiva GosvamT — 

The time was most splendid only because it was endowed with every quality. 
The words beginning from yarhi were syntactically linked by Srldhara Svaml. 

In that regard, the details should be seen in this way: yarhi ajane jayamane 
tat-sannihita-samaye tadrg-ajana-janmarksadikam asit, yarhi ca janardane 
jayamane taj-janma-samaya eva ca tadrg-dundubhi-nadadikam asit, tada 
devakyarh visnuh avirasit, “When the birthless one (Janardana) was about to take 
birth (yarhi = yarhi ajane jayamane )—that kind of ajana-janmarksa and so on 
occurred around that time—and when Janardana was about to take birth (yarhi 
ca janardane jayamane )—that kind of sound of kettledrums (10.3.5) and so on 
took place right at the time of His birth too—then He appeared to DevakI 
(10.3.8).” 

Although the sentence comprises eight verses and a half, still, for the sake of 
being easily understood, separate smaller sentences are included in it and should 
be explained separately by numbering them. Srldhara Svaml’s explanation that it 
encompasses eight verses, though it extends to eight verses and a half, is said 
with the intent to express the inclusion of the extra half verse in that sentence. 
(Verse 10.3.8 is six lines; the verb avirasit (He made His appearance) is in the 



fifth line.) 

The fact that the constellations and so on were peaceful is because on that day 
of the RohinI constellation, all the constellations and so on were devoid of a 
fierce aspect. And that is because the fierce aspects and so on had given up their 
state of being fierce. In that regard there is a specific statement in an astrological 
scripture called Kha-manikya: ucca-sthah sasi-bhauma-candri-sanayo lagnarh 
vrso labha-go jfvah sirhha-tulalisu krama-vasat puso-sano-rahavah. naisfthah 
samayo ’stamT budha-dinarh brahmarksam atra ksane srT-krsnabhidham 
ambujeksanam abhud avih param brahma tad, “In the middle of the night on an 
eighth lunar day, which was a Wednesday, He who is known as Sri Krsna, the 
lotus-eyed one, the supreme Brahman, made His appearance during the RohinI 
constellation. The moon, Mars, Mercury, and Saturn were situated in the position 
of ascendant. Tauras was lagna. Jupiter was going toward the eleventh lunar 
mansion (Jupiter was in Pisces, the twelfth lunar mansion). The sun was in Leo, 
Venus in Libra, and Rahu in Scorpio.” 

And moreover, elsewhere: vrsa-kanya-tula-mma-rajesu sphutam ucca-gah, 
soma-saumya-sani-ksaunT-sutas taj-janmani sthitah. yasmad visvavasau varse 
janma sri-nanda-janmanah.visvam eva vasu sri-mad babhuvamusya tusyatah, 
“The moon, Mercury, Saturn, and Mars were abiding at the time of His birth and 
were clearly attaining the ascendant in Taurus, Virgo, Libra, and Capricorn 
respectively. In the year of visvavasu (the thirty-ninth year in Jupiter’s cycle of 
sixty years), the birth of He who took birth from Sri Nanda occurred. The world 
itself was opulence and was endowed with beauty. He was pleased.” 

Krama-sandarbha — 

yarhi yada ajana-janmarksadikam abhut, tada eva sarva-gunopetah parama- 
sobhanah ca kalah abhut, “When the constellation known as RohinI, which had 
attained a specific time at the end of that Dvapara yuga and which was being 
acknowledged as the own birth of Sri Krsna ( ajana-janmarksadikam = ajanasya 
srT-krsnasya nija-janmana svikriyamanam rksarh rohiny-akhyam ), who is 
unheard of in terms of being known at any other point in time, occurred, then the 
time became endowed with qualities at all times ( sarva-gunopetah = sarva-kala- 
gunopetah ) and invested with full resplendence (parama-sobhanah = sarva- 
subha-sametah ).” 

The drift is: When His desire took place, the time became endowed in that 
way either only by nature or by His potencies which effect what is difficult to 
accomplish. Starting from santarksa-graha-tarakam, he mentions the state of 
having every quality: It is to be understood in accordance with the suitability. 



Baladeva Vidyabhusana — 


mahgale kala-desadav ubhayatra janir hareh \ 
stutih pitrbhyam praptis ca nanda-gehe trtTyake \ \ 

“When the time, the land, and so on were auspicious, Hari took birth in 
two places. He was praised by His two parents and then reached Nanda’s 
residence. This is told in the third chapter.” 

10.3.1 

Atha denotes auspiciousness. The resultant syntactical connection is this: 
yarhy evajana-janmarksam abhut, tadaiva sarva-gunopetah kalo ’bhut, “The 
time became endowed with all the qualities just when the birth constellation of 
the birthless one appeared.” He is birthless in the sense that He does not have a 
birth characterized by a connection with a body that did not exist before. 

Srmatha Pandita — 

“The time” means “the rainy season” ( kalah = varsa-kalah ): It had the 
qualities of all the seasons ( sarva-gunopetah = sarvesam rtunam gunopetah), 
therefore: parama-sobhanah (it was totally resplendent). 

It is said: visnor amse bhuvam yate rtavas cabhavan chubhah, “When Visnu’s 
amsa went to Earth, the seasons became splendid” ( Visnu Purana 5.2.4), and: 
bibhranam vapusa visnum tustuvus tam ahar-nisam, “All day and all night, [the 
gods praised] DevakI, who was sustaining Visnu as a body” ( Visnu Purana 
5.2.6). The meaning of “Visnu’s amsa” in the first passage is not congruent 
because in the latter statement Sri Krsna is referred to as Visnu. Thus Visnu 
denotes Krsna and the word amsa means: amsyante vibhajyante kala iti amsah 
paripurna-bhagah, “Amsa means ‘the fully complete portion’, by the derivation: 
Portions are divided [from this].” 

Brhat-krama-sandarbha — 

The word amsa in the verse: visnor amse bhuvam yate rtavas cabhavan 
subhah (Visnu Purana 5.2.4) denotes Ananta, by the derivation: amsyante 
vibhajyante kala asmad iti amsah paripurna-bhagah, “Amsa means ‘the fully 
complete portion’, by the derivation: Portions are divided from this.” 

The word vapusa in the verse: bibhranam vapusa visnum tustuvus tam ahar- 
nisam (Visnu Purana 5.2.6) means DevakI was carrying Visnu, who was 



characterized by a body (vapusa visnum = vapu-visistarh visnum). 


10 . 3.2 

disah prasedur gaganam nirmalodu-ganodayam \ 
mahT mangala-bhuyistha- pura-grama-vrajakara \ \ 

disah —the directions; praseduh —were clear; gaganam —the sky; nirmala- 
udu-gana-udayam —in which the multitude of stars was resplendent; mahT —the 
Earth; mangala-bhuyistha —were very auspicious; pura-grama-vraja-akarah 
—on which the cities, villages, roads, and mines. 

disah praseduh, gaganam nirmalodu-ganodayam (abhut), mahT mahgala- 
bhuyistha-pura-grama-vrajakarah (asTt)... 

The directions were clear and the stars were bright. On Earth many 
auspicious events occurred in cities, villages, roads, and mines. 

SrTdhara SvamT — 

In the sky was a rise of bright stars ( nirmalodu-ganodayam = nirmalanam 
udu-gananam udayah yasmin tat). On Earth, the cities and so on were mostly 
auspicious ( mahgala-bhuyistha-pura-grama-vrajakara = mahgala-bhuyisthah 
puradayah yasyarh sa). 

Visvanatha Cakravarti — 

In this verse he expounds upon “being endowed with every quality.” A quality 
of autumn is mentioned although it was the rainy season. 

At that time, all the tattvas were serene. In that regard, with gaganam 
nirmalodu-ganodayam he mentions the serenity of the five elements situated in 
the upper regions, and with mahT (the Earth) and the rest he states the serenity of 
the five elements situated below. 

Baladeva Vidyabhiisana — 

Regarding disah (the directions): Clearness, a quality that belongs to autumn, 
is mentioned with regard to the rainy season. 


Sanatana Gosvami — 



Now the rise of stars in a bright manner is mentioned because that is unlikely 
in the rainy season. 

Jiva Gosvami — 

Udaya (the rise) means prakasa (illumination, manifestation). 

Vira-Raghava — 

A city (pura ) is endowed with ramparts. A village (grama) has none. Vraja 
means gostha (cowshed). 

Vallabhacarya — 

Vraja means gavam sthanam (a place of cows). 

Anvitartha-prakasika — 

Vraja means go-gopa-nivasa-sthana (a place where cows and cowherds stay). 


ANNOTATION 

The words vraja and gostha literally mean ‘cowshed’, but in Bhagavatam and 
in Visnu Purana they often have the sense of ‘cowherd village’ or ‘cowherd 
community’. That meaning is often seen in our acaryas’ commentaries as well. 
The definition is: gosthadhva-nivaha vrajah, “Vraja means gostha (cowshed), 
adhvan (path, road), and nivaha (multitude)” ( Amara-kosa 3.3.30). The 
difference between a village and a cowherd village is that the latter is a 
temporary settlement abounding in cows. 


10.3.3 

nadyah prasanna-salila hrada jalaruha-sriyah \ 
dvijali-kula-sannada- stabaka vana-rajayah || 

nadyah —the rivers; prasanna —is clear; salilah —in which the water; hradah 
—the lakes; jala-ruha —consists of lotuses (“growing on water”); sriyah —whose 
splendor; dvija-ali —of birds and bees; kula-sannada —and the noise of a 
multitude; stabakah —in which there are clusters of flowers; vana —of forests (or 



thickets, groves); rajayah —the multitudes. 

nadyah hradah (ca) prasanna-salilah jalaruha-sriyah (ca abhavan), vana- 
rajayah dvijali-kula-sannada-stavakah (asan)... 

The water in rivers and lakes, where there was a resplendence because of 
aquatic lotuses, was limpid. Trees had clusters of flowers, birds twittered, 
and bees hummed. 

SrTdhara SvamT — 

“They had splendor on account of aquatic lotuses (jalaruha-sriyah = 
jalaruhaih srfh sobha yesarh te). There was a multitude of forests, in which there 
were clusters of flowers regarding which there is was hubbub of a multitude of 
birds and bees ( dvijali-kula-sannada-stabakah = dvijali-kulanarh sannadah yesu 
te stabakah yasu tab).” 

Visvanatha CakravartT — 

In two verses, he describes the serenity of three elements in the middle 
(between earth and sky). In regard to the word jalaruha-sriyah (the lakes whose 
splendor occurs on account of aquatic lotuses): that is a characteristic of 
daytime, and it was also occurring at nighttime. Dvijali-kula-sannada-stavakah 
means: dvijali-kulanarh sannadah stavakas ca yasu tdh, “the multitude of 
forests, in which there is a hubbub of a multitude of birds and bees and in which 
there are clusters of flowers.” Thus a quality of spring is mentioned although it 
was the rainy season. 

Baladeva Vidyabhiisana — 

The rivers’ pellucidness is an autumnal characteristic occurring in the rainy 
season. 

Sanatoria Gosvami — 

Although there was no clarity of the water of the rivers and so on because of 
the rainy season and so on, the mention of those various things is in 
consideration of either the specialties of those ones at that time or the risen 
development of those ones. 


Jiva Gosvami — 



There is a separate mention of both—the pellucidness of water and a splendor 
because of lotuses—in regard to rivers and lakes merely because of the 
respective predominance, therefore it is understood that both apply to both. 


10 . 3.4 

vavau vayuh sukha-sparsah punya-gandha-vahah sucih \ 
agnayas ca dvijatmam santas tatra samindhata || 

vavau —blew; vayuh —the wind; sukha-sparsah —[the wind,] feeling which 
takes place in a happy way; punya —beautiful; gandha —fragrance; vahah 
—carries; sucih —pure; agnayah —the fires; ca —and (-the fires too were pure); 
dvijatmam —of twice-born persons; santah —calm; tatra —at that time; 
samindhata —blazed. 

vayuh sukha-sparsah punya-gandha-vahah sucih vavau, dvijatmam agnayah 
ca santah samindhata ... 

The wind was blowing, and was carrying a lovely fragrance. The wind was 
pure, and pleasant to the touch. At that time, the calm and pure fires of 
twice-born men blazed. 

SrTdhara SvamT — 

Samindhata stands for samaindhata. The affix a[t] should have been seen 
here. “The fires were flaming well” ( samaindhata = samyag diptah babhuvuh). 

Visvanatha CakravartT — 

Sukha-sparsah (pleasant to the touch) denotes coolness. In punya-gandha- 
vahah (it was carrying a lovely odor), punya denotes fragrance ( saurabhya ). 
Amara states: punyarh tu carv api, “Punya also means caru (lovely)” ( Amara- 
kosa 3.3.159). Sucih (pure) means nirmalah (without impurity): By an absence 
of a connection with dust and the like, the slowness of the breeze is indicated. 

“The fires blazed although they had almost been blown out ( santah = nirvana- 
prayah api)” The absence of the affix a[tj in samindhata is poetic license. The 
sense is: samyag daksinavartatvena uddiptah babhuvuh, “The fires were blazing 
high and well, in terms of undulating to the right.” That is a quality of Treta 
yuga, although it was Dvapara yuga. 



Sanatana Gosvami — 


Sukha-sparsah denotes a nice coolness. In punya-gandha-vahah, punya 
denotes fragrance. Sucih means nirmalah (without impurity): By an absence of a 
connection with dust and the like, the slowness of the breeze is indicated. 

“The fires blazed though they had almost been blown out ( santah = nirvana- 
prayah api ).” Or else the sense is: pradaksmavartah santah (while undulating 
clockwise). Tatra means tadanim (at that time). 

Jiva Gosvami — 

Sukha-sparsah denotes coolness. In punya-gandha-vahah, punya denotes 
fragrance. Amara states: punyarh tu carv api, “Punya also means cam (lovely)” 
( Amara-kosa 3.3.159). Sucih means nirmalah (without impurity): By an absence 
of a connection with dust and the like, the slowness of the breeze is indicated. 

Here the word ca has the sense of purvokta-sammucaya (adding something 
mentioned before) in consideration that wind and fire are a pair (the fires too 
were pure: suci is carried forward). Therefore the sense of tatra (at that time) is 
vayau sad (when there was a wind). 

“The fires blazed although they had almost been blown out ( santah = nirvana- 
prayah api).” Or else the sense is: pradaksmavartah santah (while undulating to 
the right). 

Bhaktisiddhanta SarasvatT — 

“The wind was carrying a pure fragrance (punya-gandha-vahah = pavitram 
gandham vahad id tadrsah). The fires of sacrificial Brahmanas (dvijatmam = 
yajhika-brahmananam), which were almost caused to be extinguished (santah = 
nirvapita-prayah), were blazing in a sacrifice (tatra = yajhe).” 

Vira-Raghava — 

“Previously, the fires of the twice-born men, meaning of those in the three 
upper castes (dvijatmam = traivarnikanam ) were calm. At that time (tatra = 
tada ) they blazed.” Or else the fires had no impurity (santah = akalusah). 
Another reading is samedhitah instead of samindhata. The meaning is the same. 

Vallabhacarya — 

Some fires of the the twice-born are for worldly purposes (laukika) and others 
are for Vedic sacrifices (vaidika). This means those fires are different than 



prohibited fires. The sense is: At that time (tatra = tasmin samaye), auspicious 
fires were blazing although they were hidden. 

Anvitartha-prakasika — 

The wind was pure ( suci ) because it came in contact with the Yamuna. Santah 
means the fires had no smoke and so on. 


10 . 3.5 

manamsy asan prasannani sadhunam asura-druham \ 
jayamane ’jane tasmin nedur dundubhayo divi \ \ 

manamsi —the minds; asan —became; prasannani —serene; sadhunam —of the 
righteous; asura-druham —unto whom harm was done by asuras; jayamane 
ajane tasmin —when He (tasmin), the birthless one, was taking birth; neduh 
—resounded; dundubhayah —kettledrums; divi —in the sky. 

asura-druham sadhunam manamsi (ca) prasannani asan. tasmin ajane 
jayamane, divi dundubhayah neduh... 

The minds of the gods and of spiritual practitioners became serene. When 
He, the birthless one, was about to take birth, kettledrums in the sky 
resounded. 

SrTdhara SvamT — 

“The minds of the righteous, and the minds of gods and of all living beings 
other than Kamsa and other like persons...” (asura-druham = asura-druham 
kamsadi-vyatiriktanam sarva-praninarh devanam ca). In the second half of the 
verse, he mentions a particularity only with regard to Svarga. 

Visvanatha CakravartI — 

Manamsi (minds) refers to the tattvas such as intelligence, and even the 
senses. The idea is: Even the minds of the sadhus were not serene before, due to 
being harmed by asuras. Further, the birthless one is Sri Krsna. “When His birth 
was imminent...” (jayamane = asannepradurbhave). 

Baladeva Vidyabhiisana — 



“The minds of the righteous, to whom harm was done by asuras ( asura- 
druham = asura-kartrkah drohah yebhyah tesam), became serene.” 

Sanatoria GosvamT — 

The gist of asura-druham (of the gods, lit. “of those who hurt the asuras”) is 
that the anxiety in the minds of Kamsa and of others increased. 

He mentions yet another reason the time had all qualities: jayamane ’jane 
tasmin means: ajane ’pi bhagavati jayamane, “When the Lord was taking birth 
although He is birthless.” Next he illustrates the fact that the time was highly 
resplendent: “Kettledrums resounded in the sky.” The kettledrums resounded by 
themselves, owing to the rise of an outstanding auspicious resplendence. For 
instance, in SrT Hari-vamsa: anahata dundubhayo devanarh pranadams tada, 
“Then the unbeaten kettledrums of the gods resounded” (2.4.19). 

JTva GosvamT — 

Asura-druham means: bhTsanakaraditvena sarvesv api udvega-hetutaya 
tebhyo druhyanty eva sarve iti asura-druham sarva-praninarh ca, “and the 
minds of all living beings who were asura-druh, by the derivation: Everyone 
(the asuras) harms them by being a cause of anxiety for all people due to having 
terrible forms and so on.” The gist is: Only the anxiety in the minds of Kamsa 
and of others increased. 

How long after the time of the constellation of the birthless one did the season 
become endowed with all qualities and so forth? In consideration of that he says: 
jayamane ’jane. This means: ajane bhagavati jayamane (when the Lord, the 
birthless one, was about to take birth). The present tense is used according to the 
rule: vartamana- 

samipye vartamana-vad va, “When the sense is nearness to the present, the 
present tense is optionally used to signify the near past or the near future” 
(AstadhyayT 3.3.131). The drift is: Those various occurrences began right from 
the first part of the rise of the Lord’s birth constellation, but such occurrences 
were more abundant as the time for the Lord’s birth grew nearer. 

The gist of the term ajana (birthless) is: When His birth happens, what a 
wonderment! The words ajane bhagavati jayamane too should be connected 
everywhere with the word yarhi (when). 

The kettledrums resounded by themselves, owing to the rise of an outstanding 
auspicious resplendence. For example, in SrT Hari-vamsa: anahata dundubhayo 
devanarh pranadams tada, “Then the unbeaten kettledrums of the gods 
resounded” (2.4.19). It should be understood that when the Lord took birth, the 



directions had been clear for a long time, and so on, yet the resounding of 
kettledrums occurred right then. 

Anvitartha-prakasika — 

In asura-druh, sura-druh means “one who harms gods,” such as Kamsa; the 
righteous are asura-druh in the sense that they are not sura-druh. Alternatively, 
asura-druham means: asurah druho droha-kartarah yesarh tesam, “of the 
righteous, whom asuras harm.” 


10 . 3.6 

jaguh kinnara-gandharvas tustuvuh siddha-caranah \ 
vidyadharyas ca nanrtur apsarobhih samarh tada | j 

jaguh —sang; kinnara-gandharvah —the Kinnaras and the Gandharvas; 
tustuvuh —praised; siddha-caranah —the Siddhas and the Caranas; vidyadharyah 
—the wives of Vidyadharas; ca —and; nanrtuh —danced; apsarobhih samam — 
with the Apsaras; tada —at that time. 

kinnara-gandharvah jaguh, siddha-caranah tustuvuh, apsarobhih samam 
vidyadharyah ca nanrtuh. 

The Kinnaras and the Gandharvas sang. The Siddhas and the Caranas 
panegyrized. The wives of the Vidyadharas danced, and so did the Apsaras. 

SrTdhara SvamT — 

Tada (then) means: asannah prasavah yasmin tasmin samaye (at the time 
when the parturition was imminent). 

Sanatana GosvamI — 

Muda (with joy) is the reason they conducted themselves in those various 
ways, although the Lord’s appearance was a secret. The sense is: Because they 
did not take interest in the secrecy, out of joy. Therefore there is a repetition 
ahead ( mudanvitah, in the next verse). 


Jiva Gosvami — 



The word ca, in vidyadharyas ca, is said in reference to similar groups, as 
before. Muda (with joy) is the reason they conducted themselves in those various 
ways, even when the Lord’s appearance, a secret, was taking place—because 
their conduct at that time was only due to the nature of a sudden joy, even 
without taking the secrecy in consideration. 

Tada, another reading of the text, should be pointed out everywhere (the 
clauses up to and including verse 8), but it’s as if this is not agreed upon by 
Srldhara SvamI, because of his explanation concerning yarhi and so on (10.3.1), 
where he supplies tada in the eighth verse. Another interpretation is that the 
connection is described with that very word. (This means Srldhara Svaml’s tada, 
in Bhavartha-dTpika 10.3.1, could be this one.) 

Bhaktisiddhanta SarasvatT — 

“The Kinnaras and the Gandharvas did an auspicious song (jaguh = mahgala- 
gitam cakruh).” 

Anvitartha-prakasika — 

“The Kinnaras and the Gandharvas sang... the Lord’s virtues. The Siddhas 
and the Caranas praised... the Lord. 


10 . 3.7 


mumucur munayo devah sumanamsi mudanvitah \ 
mandarin mandarin jaladhara jagarjur anu-sagaram \ \ 

mumucuh —released; munayah —the sages; devah —the gods; sumanamsi 
—good minds; muda —with joy; anvitah —endowed (or having met); mandam 
mandam —repeatedly mildly; jala-dharah —the clouds; jagarjuh —rumbled; anu- 
sagaram —after the ocean (or in conformity with an ocean). 

tada munayah devah (ca) mudanvitah (santah) sumanamsi mumucuh, 
jaladharah (ca) anu-sagaram mandam mandam jagarjuh. 

Being joyful, sages and gods showered flowers at that time. The clouds 
repeatedly yet mildly rumbled in conformity with the ocean. 


Visvanatha Cakravarti — 



Anusagaram is an adverb: anukrtah sadrsT-krtah sagarah sagara-garjanam 
tadyatha syat tatha, “[The clouds repeatedly mildly rumbled] in such a way that 
an ocean was imitated, i.e. made similar; in other words, in such a way that there 
was the rumbling of an ocean.” 

Baladeva Vidyabhusana — 

Sumanamsi means puspani (flowers). Anu-sagaram is an adverb: anukrtah 
samyarh nitah sagarahyena tadyatha syat tatha, “[the clouds rumbled] in such a 
way that an ocean was imitated; that is to say an ocean was brought to a state of 
similarity.” The depth of the rumbling sound is indicated. 

Sanatoria Gosvami — 

Anvitah means: anyonyam militah santah, “while meeting one another.” 

The clouds rumbled either on the ocean ( anusagaram = samudre) or after the 
ocean, which was rumbling ( anu sagaram = sagaram garjantam anu). For 
example, in SrT Visnu Purana: sindhavo nija-sabdena vadyarh cakrur 
manoharam, “The seas made charming music with their own sounds” (5.3.5). 

Jiva Gosvami — 

Here also, with the intent to communicate a condition as before, there is a 
repetition: muda (with joy). Anvitah means: anyonyam militah santah, “while 
meeting one another.” 

The clouds rumbled after the ocean, which was rumbling ( anu sagaram = 
sagaram garjantam anu). For example it is said in SrT Visnu Purana: sindhavo... 
(see above). 

Kramasandarbha — 

The clouds rumbled with the ocean ( anusagaram = sagarena saha). 


Vallabhacarya — 

The gods were in the air and the sages on the ground, in meditation. “The gods 
showered ( mumucuh = vavrsuh) flowers ( sumanamsi = puspani), whereas the 
sages released ( mumucuh ) their good minds (sumanamsi).” The word sumanas 
means “flower” only in the feminine gender, but here it is in the neuter, therefore 
both interpretations must be accepted to make sense of the statement. The sages 



showered the flowers of their thoughts on the place of the Lord’s avirbhava. 

It is said jaladharah (clouds, “they carry water”), and not jalamucah (clouds, 
“they release water”). This means the clouds are dark, in conformity with the 
Lord’s color. Only dark clouds rumble. The significance of the rumbling is that 
lightning occurs at that time. Lightning represents the gopTs, who have a golden 
color. This hints at the pastimes between the Lord and the creeper-like gopTs. 
The significance of the ocean is that the Lord is deep like an ocean. 

VTra-Raghava — 

The clouds rumbled after the ocean (or in conformity with the ocean) ( anu- 
sagaram = sagaram anusrtya). 

ANNOTATION 

In his next commentary, Sanatana GosvamI quotes the subsequent verse in 
Visnu Purana, which states that the clouds rumbled. Therefore the sequence is: 
The ocean rumbled; the clouds rumbled afterward. Once again there is an 
implied connection with Sri Krsna’s descent in Soma’s dynasty, since the moon 
arose from the ocean. 

In Sanatana Gosvaml’s explanation of anu-sagaram as samudre (on the 
ocean), anu-sagaram is an avyayT-bhava compound where anu has the sense of 
vibhakti (a case ending, specifically the locative case). For the details, consult 
Annotation 10.1.56. Visvanatha CakravartI takes anu in the sense of sadrsya 
(similarity), by the definition: pascat-sadrsyayor anu, “Anu is used in the senses 
of pascat (after) and sadrsya (similarity)” (Amara-kosa 3.3.247). 

In JIva Gosvaml’s explanation in Krama-sandarbha, anu-sagaram is taken as 
an avyayT-bhava where anu has the sense of yaugapadya (simultaneity). Or else 
anu sagaram stands for sagaram anu, where anu is a karma-pravacamya in the 
meaning of saha (with) (Hari-namamrta-vyakarana 672). 


10 . 3.8 

nisTthe tama-udbhute jayamane janardane \ 
devakyam deva-rupinyarh visnuh sarva-guha-sayah 
avirasid yatha pracyam dismdur iva puskalah || 


nisithe —in the middle of the night; tamah-udbhute —in which there was an 
increase of darkness (or intensely pervaded by darkness); jayamane janardane — 



when Janardana was taking birth; devakyam —to DevakI (‘having taken DevakI 
as the support’, asraya-saptami ); deva-rupinyam —whose form is like the Lord’s; 
visnuh —Visnu; sarva-guha-sayah —who reposes in all secret places (or who is 
the abode ( asaya ) of all secret places); avirasit —made His appearance; yatha 
—suitably; pracyam —which is the east; disi —in the direction; induh iva —like a 
moon; puskalah —full. 

tama-udbhiite nisithe deva-rupinyam devakyam (vraja-natha-patnyam) 
janardane jayamane, pracyam disi puskalah induh iva (avirbhavati), visnuh 
sarva-guha-sayah (deva-rupinyam devakyam sauri-patnyarh) yatha (yatha = 
yathavat) avirasit. 

When Janardana was taking birth, in the middle of a densely dark night, 
Visnu, who abides in all secret places, suitably appeared to DevakI, whose 
body is similar to the Lord’s body, like the full moon manifests in the 
eastern direction. 

Srldhara SvamT — 

“In the middle of the night, which was densely dark ( tama-udbhiite = 
tamasodbhute = ghana-tamasi ), Visnu appeared suitably, meaning only as a 
godly form ( yatha = yathavat = aisvarena eva rupena)” 

Visvanatha CakravartT — 

Someone might wonder: “When did the clouds actually rumble, since it was 
said: disah praseduh (the directions were clear, 10.3.2) and gaganam 
nirmaloduganodayam (the sky, in which the stars were resplendent, 10.3.2)?” He 
speaks with that in mind. “In the middle of the night ( nisithe = nisithe eva 
madhye), which was intensely pervaded by darkness (tama- 
udbhute = tamasa utkarsena bhute vyapte ) (ut = utkarsena) (bhute = vyapte)...” 
since there was a rise of fragments of clouds in the sky. Bhute is a form of the 
verbal root bhu praptau (to attain, obtain). 

The name Janardana signifies: jananam sarvajha-bhakta-muni-devadmam 
ardanah yacanah, “He is requested by people, that is by omniscient devotees, 
sages, and gods,” as follows: “Now is the time for the Lord’s appearance.” 
Jayamane janardane signifies: janardane jayamane sati (when Janardana was 
taking birth). 

“Visnu, who reposes (saya), in the sense that He is out of the range of 
everyone’s perception, in all the guhas —meaning in hideaway-like places that 



cannot be accessed, such as Mathura and Vaikuntha, and in the inner recesses of 
the souls ( sarva-guha-sayah = sarvasu guhasu guha-vad-agamya-sthanesu 
mathura-vaikunthadisu jivantah-karanesu ca sarva-jana-paroksatvat sete iti 
sah )—became manifest (avirasit = prakatT-babhuva ) in DevakI, whose body is 
dense sat-cid-ananda like Visnu’s body ( deva-rupinyam = devasya visnoh iva 
rupam sac-cid-ananda-ghanam vartate yasyah tasyam ).” Another reading is 
visnu-rupinyam instead of deva-rupinyam. 

The clause yatha pracyam dismdur iva puskalah (like the full moon in the 
eastern direction) is an example. It is not that, being constrained, He was forced 
out of a womb like some other baby boy. In addition, he simultaneously talks 
about the avirbhava in that example (like the full moon in the eastern direction) 
and in regard to the object to whom the example applies (Krsna). The syntactical 
connection is: tad-dine nisathe pracyam disi astamyam indur apusto ’pi mad- 
vamsarh mat- 

prabhur janmana alancakarety anandodrekena puskalah purnimaya indur iva 
puskalah san yatha avirasit tathaiva devakyam visnur api sarvarhsa-kala- 
paripurna avirasit, “In the middle of the night on that day, Visnu, the complete 
fullness of all amsas and kalas, appeared to DevakI like the partial moon on an 
astamT in the eastern direction becomes full like the full moon of Purnima due to 
an upsurge of bliss “My master adorns my dynasty by taking birth” and makes 
its appearance.” 

The Lord’s appearance occurred during the eighth month for the sake of 
cheating Kamsa and others. It is stated in Hari-vamsa: 

garbha-kale tv asampurne astame masi te striyau \ 
devaki ca yasoda ca susuvate samarh tada 11 

“During the eighth month, when the pregnancy had not reached maturity, 
those two ladies, Devaki and Yasoda, gave birth at the same time.” ( Hari- 
vamsa 2.4.11) 

The Lord’s birth chart is mentioned in an astrological scripture called Kha- 
manikya: ucca-sthah sasi-bhauma-candri- 

sanayo lagnarh vrso labha-go jivah simha-tulalisu krama-vasat piiso-sano- 
rahavah. naisithah samayo ’stamT budha-dinam brahmarksam atra ksane sri- 
krsnabhidham ambujeksanam abhud avih param brahma tad, “In the middle of 
the night on an eighth lunar day, which was a Wednesday, He who is known as 
Sri Krsna, the lotus-eyed one, the supreme Brahman, made His appearance 
during the RohinI constellation. The moon, Mars, Mercury, and Saturn were 



situated in the position of ascendant. Tauras was lagna. Jupiter was going toward 
the eleventh lunar mansion (Jupiter was in Pisces, the twelfth mansion). The sun 
was in Leo, Venus in Libra, and Rahu in Scorpio” (cited in Laghu-vaisnava- 
tosanT 10.3.1). 

Sanatoria Gosvami — 

In the middle of the night, the clouds only rumbled. It is not that they covered 
the sky and rained, otherwise it would be impossible for the stars to appear 
bright ( nirmalodu- 

ganodaya, 10.3.2). And therefore it is also said in that scripture: mandarh 
jagarjur jaladah puspa-vrsti-muco dvija, “O Brahmana, the clouds rumbled 
gently and released a rain of flowers” ( Visnu Purana 5.3.6). 

With the clause jayamane janardane, he talks about the reason, which had 
already been mentioned (jayamane ’jane, 10.3.5), for the high resplendence as 
well (parama-sobhana , 10.3.1), with the intent to express that He is the sole 
cause of it. 

The name Janardana signifies either: (1) dusta-jana-nasaka, “He kills wicked 
people,” (2) janma-laksana-sarhsara-dhvamsaka, “He terminates material 
existence, characterized by birth,” or (3) sri-brahmadi-bhakta-jana-prarthya, 
“He is requested by devotees such as Sri Brahma.” Jayamane janardane means 
bhagavati jayamane (when the Lord was taking birth). 

Tama-udbhute means: tamasodbhute vyapte (pervaded by darkness). This is 
understood: Due to the fact that it was krsnastamT, and so on, Kaiiisa’s and 
others’ ignorance about the Lord’s birth, and so on, occurred by the power of 
Maya (Yogamaya), who was taking birth in Gokula. 

Devakl’s form is like the Lord’s form. In other words, she has a real, 
conscious body of bliss ( deva-rupinyam = devasya bhagavatah rupam iva rupam 
sac-cid-ananda-vigrahah tadvatyam). This means there is no fault whatsoever 
even in an avirbhava from her womb. Sometimes the reading is visnu-rupinyam. 

Although as the inner controller He abides inside the hearts of all (sarva-guha- 
sayah = antaryamityena jagac-cittantar-varti api), He was complete (puskalah 
= sakalah ). This means He descended after also uniting with all His arhsas that 
exist in the hearts of all as the inner controller and so on. In that regard, Sri 
Narayana and other presiding deities of Vaikuntha and so forth certainly 
descended. Thus the arrival of Sri Garuda in Mathura, and so on, by the 
statements in SrT Varaha Purana, and so on, becomes clear. For instance, in 
Padma Purana: 

sa devo bahudha bhutva nirgunah purusottamah \ 



eki-bhuya punah sete nirdoso harir adi-krt || 

“The Lord, the supreme Person, is transcendental. Becoming manifold, 
and again becoming one entity, Hari, the primeval doer, reposes.” 

That also has been expounded in SrT-bhagavatamrta ( Laghu-bhagavatamrta 
1.5.95). And on account of the sphurti of the inner controllers only as Sri 
Devakl-nandana at that time in everyone, it is understood that He descended 
after also uniting with them. For example, in the First Canto, there is a statement 
by Sri Bhlsma: 


tarn imam aham ajarin sarira-bhajarh 
hrdi hrdi dhisthitam atma-kalpitanam \ 
pratidrsam iva naikadharkam ekarh 
samadhigato ’smi vidhuta-bheda-mohah || 

“I, cleansed of the bewilderment arising from the perception of diversity, 
have come in His presence. He is birthless. He abides in and controls the 
hearts of embodied souls, who are made by Him. Like the sun, the Lord is 
one entity yet is perceived in many ways in many eyes.” ( Bhagavatam 1.9.42) 

In point of pracyam (in the east): A connection is made with an example 
although there is no connection. The suitability of His avirbhava only in Sri 
DevakI, even though He is also manifesting everywhere, is stated that way, 
owing to the rise of the full moon only in the east, although it can suitably exist 
anywhere. This is the general idea. Therefore it is said in SrT Visnu Purana: 

tato ’khila-jagat-padma-bodhayacyuta-bhanuna \ 
devakT-purva-sandhyayam avirbhutam mahatmana \ \ 

“Then the sun of Acyuta, the magnanimous Soul, appeared in the dawn of 
DevakI to expand the lotus of the universe.” ( Visnu Purana 5.3.2) 

His avirbhava occurred in the eighth month of pregnancy in order to cheat 
Kamsa and others. Such is the opinion of Sri Vaisampayana (the narrator of 
Hari-vamsa ). For example, in SrT Hari-vamsa: garbha-kale tv asampurne (see 
Sarartha-darsinT). 


Jiva Gosvami — 



When did those things, such as the resounding of kettledrums, occur? With 
that in mind, he says it was at midnight ( nisTthe = ardha-ratre ). What was it 
like? It was tama-udbhute, which means: tamasa uccair vyapte (it was highly 
pervaded by darkness). The verbal root is bhu praptau (to attain). This adjective 
is stated because it was the krsnastamT of the month of Bhadra. It establishes a 
connection with the simile of the moon, also by dispelling darkness (or 
ignorance) through radiance. Nonetheless, it is an amazing simile. This simile is 
to be conceived somehow or other, because the rise of a full moon in the middle 
of the night is not seen. 

The reason for the resounding of kettledrums, and so on, is: jayamane 
janardane, “when Janardana was becoming manifest (jayamane = prakatT- 
bhavati).” This means: tat-prakatya-ksane (at the moment of His appearance). 

The name Janardana is used in the sense that His appearance is requested 
(ardana = prarthyamana ) by devotees (jana = bhakta-jana ) such as Sri Brahma. 
It is understood that Kamsa’s and others’ ignorance about the Lord’s birth and so 
on took place only by the power of Maya, who was taking birth in Gokula. 

There is another interpretation, in regard to atha (10.3.1): “When the 
constellation known as RohinI, which had attained a specific time at the end of 
that Dvapara yuga and which was being accepted as the own birth of the unborn 
one, Sri Krsna, whose birth at any other time is unheard of, occurred, only then 
did the very beginning of that take place. The time became endowed with 
pleasant attributes of all the seasons and of its own time (sarva-gunopetah = 
sarvasya rtv-adeh kalasya svasya ca ye gunah sukha-dah dharmah taih upetah) 
and invested with full resplendency (parama-sobhanah = sarva-subha- 
sametah ).” The sense is: When His desire took place, the time became endowed 
in that way either only by nature or by His potencies, which effect what is 
difficult to accomplish. In pointing out a hint consisting of a pun, in ajana- 
janmarksam (10.3.1), he implies that there is a secret (the name of the 
constellation), and that is for the sake of hinting at the glory of the festival of 
that observance. 

Beginning from santarksa-graha-tarakam (10.3.1) up to and including the two 
lines beginning with manamsi (10.3.5), but excluding the two lines beginning 
with mahT (10.3.2), he illustrates the state of having all qualities ( sarva- 
gunopetah , 10.3.1). And beginning from the word jayamane (10.3.5) up to the 
end of the two lines that begin with mumucuh (10.3.7), and including the two 
lines beginning with mahT (10.3.2), he exemplifies the state of full resplendence 
( parama-sobhanah , 10.3.1). In this regard, the description beginning from disah 
praseduh (10.3.2) and ending with the two lines beginning with vavau vayuh 
(10.3.4) symbolizes the qualities connected with autumn, spring, and so on. The 



word jalaruha- 

sriyah (the resplendence of lotuses, 10.3.3) is a quality in terms of a connection 
with daytime that is also occurring at nighttime. The line that begins with 
agnayah (10.3.4) is also a partial indication of their having a connection with 
satya (twice-born persons are honest; or the fires were like the fires of Satya 
yuga) and so on. This is a partial indication of others. 

The two lines that begin with mandarin mandam (10.3.7) show attributes of the 
rainy season as well, in the sense that the clouds were on the horizon. Since it 
was said: disah and so on (the directions were clear, 10.3.2), it is impossible that 
clouds be within the directions, and so the statement of Visnu Purana, mandam 
jagarjur jaladah puspa-vrsd-muco dvija, “O Brahmana, the clouds rumbled 
gently and released a rain of flowers” (5.3.6) is a connection that is understood 
to have occurred only with the beginning of the emergence of the Lord’s birth 
constellation. The rest of the explanation is the same. 

Devakl’s form is like the Lord’s form. In other words, she has a real, 
conscious body of bliss ( deva-rupinyam = devasya bhagavatah rupam iva rupam 
sac-cid-ananda-vigrahah tadvatyam). The drift is: There is no fault whatsoever 
even in an avirbhava from her womb. Sometimes the reading is visnu-rupinyam. 

Since it is hard to understand and since it is difficult to conjecture, the word 
guha (secret place) means it is like a guha, in other words it signifies “the Lord’s 
abode” ( guha = guha iva = srT-bhagavat-sthanam). Sarva-guha-sayah means: 
sarvasu guhasu sete, “He reposes—meaning He stays apart without being 
disturbed ( sete = aksubhitataya viharad )—in all the guhas,” that is the inner 
recesses of all souls and Sri Vaikuntha and so forth. 

Puskalah means sarvamsa-purnah (the fullness of all amsas ). Thus He 
descended after uniting with all the amsas that were abiding in the hearts and so 
on as the inner controller and so on, because at that time the greats had a sphiird 
of the inner controller only as Sri Devakl-nandana. For example, in the First 
Canto, there is a statement by Sri Bhlsma: tarn imam aham ajam sarira- 
bhajam... (see above). 

For instance, even the presiding deities of the Sri Vaikuntha planets and so on 
descended from here and there after uniting, because that is clear with the arrival 
of Sri Garuda on Gomantha after bringing a crown, and so forth, by looking at 
statements in SrT Hari-vamsa and so on. This too was expounded in SrT- 
bhagavatamrta, and there is no discrepancy in this matter insofar as they are 
secretly situated in His effulgence after manifesting all their personal modes of 
being only in Him, Parama Vibhu, with Their respective svarupas. For example, 
there is a statement of Padma Purana cited by Sri Madhvacarya: sa devo 
bahudha bhutva... (see above). 



In regard to pracyam (in the east): The suitability of His avirbhava in Sri 
DevakI though He is manifesting everywhere is stated with an example. And 
therefore it is said in SrT Visnu Purana: tato ’khila-jagat-padma-bodhayacyuta- 
bhanuna... (see above). 

The Lord’s appearance occurred in the eighth month of pregnancy for the sake 
of cheating Kaiiisa and others. For example, in SrT Hari-vamsa: garbha-kale tv 
asampurne. .. (see above). 

Krama-sandarbha — 

In regard to jayamane janardane, the sense is: taj-janmartham jananam 
yacane sad (while people were begging Him to take birth). 

DevakI has a body of deva, i.e. of vasudeva. This means she has a form that is 
a function of suddha-sattva. In the reading visnu-rupinyam, the sense is: tadvad- 
vyapakaprakrta-vigraham (to her who has a nonmaterial body, which pervades 
like His body pervades). Her qualification to bear the Lord is stated thus. 

Sarva-guha-sayah means: sarvasu guhasu tadvat durjheya-sthalesu 
vaikunthadisu sete nigudham krTdati, “He reposes, that is He secretly amuses 
Himself, in all the guhas, Vaikuntha and so on, which are places that are difficult 
to understand as if they were hidden places.” This means He has all amsas; He is 
the complete fullness. He mentions it in that way in the example also, with 
puskalah (full) (here JIva GosvamI says puskalah is an adjective of the moon). 

Baladeva Vidyabhiisana — 

This is one verse of six lines. “When Hari was appearing (janardane jayamane 
= harau pradurbhavati sati ) to DevakI, Nanda’s wife (devakyam = vraja-natha- 
patnyam ), when the middle of the night was intensely pervaded by darkness 
(nisfthe tama-udbhiite = ardha-ratre tamasa utkarsena bhute vyapte sati )—since 
a series of clouds came forth out of nowhere—Visnu, who is that same 
Janardana, suitably appeared, as a form that was already perfect before (yatha = 
yathavat = purva-siddhena eva rupena), to DevakI, Vasudeva’s wife ( devakyam 
= sauri-patnyam).” 

Owing to the locative absolute, a simultaneous birth in two places is made to 
be understood. This is also known from SrT Hari-vamsa: 

garbha-kale tv asampurne astame masi te striyau \ 
devakT ca yasoda ca susuvate samarin tada \ \ 


“During the eighth month, when the pregnancy had not reached maturity. 



those two ladies, Devaki and Yasoda, gave birth at the same time.” (Hari- 
vamsa 2.4.11) 


Right after that, Durga too had an origination in Yasoda, because of the sense 
of a sentence that is going to be mentioned: tatas ca saurir bhagavat-pracoditah, 
“Afterward, Sauri was impelled by the Lord. [When he, taking his son, intended 
to go out of the maternity room, birthless Yogamaya took birth by Nanda’s 
wife]” (10.3.47), and because of the statement that she is Krsna’s younger sister 
(anuja visnoh, 10.4.9). In this way Yasoda had a pair of offsprings, a boy and a 
girl. It is understood that the pair was perceived neither by Vasudeva nor by 
Yasoda. 

Here, Yasoda too is expressed with the word devakyam. For example there is a 
statement in Adi Purana: 

dve namnT nanda-bharyaya yasoda devakfti ca \ 
atah sakhyam abhut tasya devakya sauri-jayaya \ \ 

“Nanda’ wife had two names: Yasoda and Devaki, therefore she developed 
friendship with Devaki, Vasudeva’s wife.” 

By the logical reasoning of a lamp located in the threshold of a door ( dehall- 
pradTpa-nyaya ) (also called kakaksi-nyaya ), the syntactical connection of 
devakyam occurs in both places, due to the appropriateness of the reading 
between jayamane janardane and visnuh. (See the syntactical connection of the 
verse.) 

In the current verse, this is perceived: Just as Vasudeva is an avesa of Hari, in 
accordance with avivesamsa-bhagena, “The Lord, as an amsa of an amsa, 
entered Vasudeva’s mind” ( Bhagavatam 10.2.16), Nanda too is an avesa of the 
Lord, on account of inferential characteristics in the following texts: 

(A) nandas tv atmaja utpanne jatahladah, “When a son was born, Nanda 
became overjoyed ” (10.5.1), (B) nandah sva-putram adaya, “Nanda took his 
son” (10.6.43), and (C) pasupaiigajaya, “[Brahma said: “I offer obeisances] to 
the son of a cowherd”” (10.14.1). As Vasudeva channelled the Lord in Devaki, 
so Nanda channelled the Lord in Yasoda, as in the case of a guru and a disciple. 

However, due to the Lord’s order, Durga entered Yasoda’s womb much like 
Sankarsana entered Rohinl’s womb, on account of the two verses that begin 
from: devakya jathare garbham, “[Sri Krsna said to Yogamaya:] My dhama 
known as Sesa is in Devakl’s uterus. Pull Him out of there and place Him in 
Rohinl’s womb. O splendid one, afterward, as an amsa of an amsa, I will 



become Devakl’s son and you will manifest in Yasoda, Nanda’s wife” 
(Bhagavatam 10.2.8-9). 

Hari is the legitimate son of Yasoda like He is the legitimate son of Devakl. 
For instance: yasoda nanda-patm ca, “Yasoda, Nanda’s wife, [only understood 
that there was a birth. Being fatigued, and her memory hampered by sleep, she 
did not know the child’s gender]” ( Bhagavatam 10.3.53). Verses such as: nanda- 
gopa-grhe putro yasoda-garbha-sambhavah, “A son was born from Yasoda’s 
womb, in the house of Nanda the cowherd” in Adi Purana, and similarly: nandas 
tv atmaja utpanne jatahladah, “When a son was born, Nanda became overjoyed” 
(Bhagavatam 10.5.1), and so on, are the most significant statements. Even the 
sage (Sukadeva), under the influence of the Lord, spoke of Him in a hidden way. 

On account of the oneness of Devakl’s son and Yasoda’s son, Kuruksetra too 
is in Vraja, the innermost place in Mathura, and even the secrecy of that is 
served, owing to the sacred tradition. 

Srinatha Pandita — 

“He suitably made His appearance, in terms of being perfect by nature (yatha 
= yathavat - svabhava-siddhatvena ), like the moon appears in the eastern 
direction.” 

VTra-Rdghava — 

“He made His appearance like (yatha ) the full moon (puskalah = sodasa-kala- 
paripurnah ) appears in the eastern direction.” The word iva is used in the sense 
of vakyalahkara (ornament of the sentence). 

Vallabhacarya — 

He completely reposes, meaning He rules, in the sky of the hearts of all 
(sarva-guhasayah = sarvesam guha hrdayakasarh tasmin a samantat sete 
adhitisthati ). The significance of visnu-rupinyam is that there was no effort 
involved during the Lord’s manifestation. Some say the words devakyam visnu- 
rupinyam signify: devakyam vidyamana adhidaivike, “when a full-fledged 
transcendence was existing in Devakl” (rather, “when Devakl became 
transcendental to a supernormal degree,” since the word adhi-daivika should 
only be used as an adjective). 


Anvitartha-prakasika — 



The Lord’s janma-patri (birth chart) is mentioned in Kha-manikya, and so is 
His janma-kundalT (the drawing of the mansions at birth). 

ANNOTATION 

Yasoda and DevakI gave birth at the same time (. Hari-vamsa 2.4.11). Not only 
that, they had become pregnant at the same time: garbham adhatta devakT [...] 
yasodapi samadhatta garbham tad ahar eva tu, visnoh sarTra-jam nidrarh visnu- 
nirdesa-karimm, “DevakI became pregnant. On that same day, Yasoda also 
became pregnant, with a male fetus and with Nidra-devI, who emanates from 
Visnu’s body and who executes Visnu’s order” ( Hari-vamsa 2.4.8-10). In that 
sense, the implied meaning of sarva-guha-sayah is that Krsna was in Yasoda’s 
womb. There is also a hint at Kslrodaka-sayl Visnu’s pastime of entering a cave 
near the Milk Ocean, leaving His body there, and merging in Vasudeva in 
Vasudeva’s dwelling (Hari-vamsa 1.55.50-52) (Krsna-sandarbha 29). 

Additionally, Vaisampayana says Krsna’s birth constellation is not RohinI: 
abhijin nama naksatrarh jayantT nama sarvarT, muhurto vijayo nama yatra jato 
janardanah, “Janardana was born during the constellation called Abhijit and the 
muhurta called Vijaya. That night is called JayantT” (Hari-vamsa 2.4.17). 

Regarding Sankarsana’s birth, JIva GosvamI writes: atha yoga-maya rohinyah 
saptamasikarh garbham srastarh vidhaya devakyas tad-vidham tarn tasyarh 
niyojayamasa. tatas ca labdha-sarva-samaya-sampad-dase caturdase masi 
sravanatah prak sravana-rkse samasta-sukha-rohinT rohinT guna-gananaya 
susamam sita-susamarh sutarh susrava, sandra-subhrata-vibhrajamanataya 
paurnamasT candram asam iva. 

“Upon causing the miscarriage of Rohini’s seven-month fetus, Yogamaya 
placed Devakl’s fetus, which was also seven-month old, in RohinI. Then, in the 
fourteenth month, a time endowed with the perfections of all the seasons, at the 
beginning of the month of Sravana (July-August), during the time of the Sravana 
constellation, RohinI, who was ascending (rohinT) to full joy, gave birth to a very 
beautiful boy in consideration of His virtues. His splendor was white. Being 
resplendent due to His dense effulgent beauty, He was shining like the moon on 
a full moon night” (Gopala-campu 1.3.85-86). 

When Sankarsana was transferred, His size did not remain the size of a seven- 
month fetus: vraja-raja-patm ca tasya jyaistham avastabhya masa-traya-jatam 
antar-vatnitvam paryalocya svabheda-vedanenaiva sata-jatarh prapa, “Yasoda, 
the wife of the king of Vraja, perceiving that RohinI had been pregnant for three 
months, beginning from the month of Jyaistha (May-June), considered her 
nondifferent from herself and became delighted” (Gopala-campu 1.3.81). RohinI 



carried Sankarsana for fourteen months since three months after Jyaistha is one 
month after Sravana. 

Based on the following text by JIva GosvamI, Krsna and Yogamaya entered 
Devakl’s womb eight months after Yogamaya transferred Sankarsana from 
DevakI to Rohini: atha magha-masi casita- 

pratipadi krta-sarva-sukha-prasara-janyarh rajanyarh sa vraja-rajarh 
sevyamana tandrapara-tantrayamana svapna-tulyata-sahcitarh kihcid ahcitarh 
dadarsa, yatha sa eva balah sarvatas tad-avarana-karikaya kayacid divya- 
kumarikayatmanarh pidhaya vraja-raja-hrdayan nija-hrdayam pravisya drsya- 
vad eva sthita iti. tatas ca so ’yam hrdaya-kamalam adhyasamasa. seyarh tu 
jathara-madhyam iti. 

“Afterward, in the month of Magha, on the first day of the waning phase of 
the moon, and at night, which generates a diffusion of happiness, Yasoda, 
behaving as if she were independent while serving Nanda, the king of Vraja, 
because of her weariness, saw a graceful something (or something that was 
worshiped), because of which her drowsy condition was impeded (or which had 
much resemblance to a dream). That male child, concealing Himself by the 
agency of a particular divine girl, who was covering Him in every way, entered 
Yasoda’s heart from the heart of the king of Vraja and stayed, as if there was 
something worth seeing. And after that He presided over the lotus of the heart. 
The girl, however, occupied Yasoda’s womb” ( Gopala-campu 1.3.82-83). 

It is understood that Krsna remained in Yasoda for seven months and one 
week, from Magha pratipad of the waning fortnight to the well-known Bhadra 
astamT of the waning fortnight. Arun K. Bansal, the father of computer astrology 
in India, says Krsna was born on July 21, 3228 BCE. 

However, in other scriptures Balarama is said to be one year older than Krsna: 
varsadhiko hi vayasa krsnat sahkarsanah, “In terms of age, Sankarsana is 
superior to Krsna by one year” ( Brahma-vaivarta Purana 4.13.235). For 
example, Padma Purana states: garbha- 

sahkarsanat tasyarh jatah sahkarsano ’vyayah. krsnastamyarh tu rohinyarh 
praustha-padydm subhodaye. rohini janayamasa putram sahkarsanarh prabhum, 
tatas tu devakf garbham apede bhagavan harih. apanna-garbharh tarn drstva 
karhso bhaya-nipfditah [...] tatas tu dasame masi krsne nabhasi parvati, 
astamyam ardha-ratre ca tasyarh jato janardanah. indivra-dala-syamah. 

“The imperishable Sankarsana, so called because He was drawn out of a 
womb, was born to her, Rohini, on an astamT of a dark fortnight, in Bhadra, 
during an auspicious dawn. Rohini gave birth to a son, Sankarsana, the 
Almighty. DevakI became pregnant with Lord Hari afterward. Seeing her 
pregnant, Kamsa was pained by fear. O Parvati, in the tenth month of her 



pregnancy, in the dark half in Sravana, at midnight on the astami, Janardana was 
born to her. He was dark blue like the petals of a blue lotus” ( Padma Purana 
6.245.31-36). 

In Padma Purana, in the chapter called janmastamT-vrata, there is another 
statement that JanmastamI took place in Sravana: srnusvavahito rajan 
kathyamanam may a tava, sravanasya tu masasya krsnastamyarh naradhipa. 
rohinT yadi labhy eta jay anti nama sa tithih, “[Sanat-kumara said:] O king, listen 
attentively to what I’m going to tell you. If RohinT is obtained on the eighth day 
of the dark fortnight of the month of Sravana, that tithi is called JayantI” ( Padma 
Purana 6.31.32-33). 

When JanmastamI is said to have occurred in Sravana, Sri Krsna’s avirbhava 
took place one year after Balarama’s avirbhava. This denotes a pastime in 
another eon, by the logical reasoning called kalpa-bheda (a difference of kalpa). 

Further in that regard, Sanatana GosvamI cites this passage: sravane bahule 
pakse krsna-janmastamT-vratam, “The vow of Krsna- 

janmastaml, in the dark fornight in Sravana” (Sri Visnu-rahasya; Hari-bhakti- 
vilasa 15.278). Similarly, the Brahma Purana states: sravane masi bahula 
rohinT-samyutastamT, jayantiti samakhyata sarvaghaugha-vinasim, “The great 
astami conjoined with RohinT in the month of Sravana is renowned as 
JanmastamI. It terminates all sins” (quoted in Hari-bhakti-vilasa 15.306). 

The Brahma Purana, also called Brahma-pur ana, is another name for Adi 
Purana ( Monier-Williams ). JIva GosvamI quotes Skanda Purana, which states 
that Brahma Purana is first ( Tattva-sandarbha 13.1). It is mentioned first in the 
Bhagavatam’ s list of eighteen Puranas (12.13.4). 

Naturally, the acaryas also say JanmastamI occurred in the month of Bhadra. 
Rupa GosvamI quotes Adi Purana: bhadre masi mamastamyam ( Mathura- 
mahatmya 163; bhadre ’ stamyam, 165). Likewise, Sanatana GosvamI quotes 
Bhavisya Purana: masi bhadrapade ’stamyam krsna-pakse ’ rdha-ratrake ( Hari- 
bhakti-vilasa 15.262). Other verses of that nature are Hari-bhakti-vilasa 15.328 
and 15.496. 

In Garga-samhita it is said that Balarama took birth on the sixth day of the 
bright half in the month of Bhadra: atha vraje pahca-dinesu bhadre tithau ca 
sasthyam ca site budhe ca... ( Garga-samhita 1.10.27). Afterward Krsna’s birth 
is described as having occurred on the waning fortnight in Bhadra: bhadre budhe 
krsna-pakse ( Garga-samhita 1.11.23-24). The context of those verses seem to 
indicate the year after Balarama’s birth. Otherwise the underlying idea is that in 
astrology there is an optional system where the full moon of a given month is 
taken to be in the middle of that month, not at the end. In that system, the bright 
half of the month occurs first, and the following dark half is part of that same 



month. 

At any rate, it should be pointed out that the acaryas never mentioned Garga- 
samhita in their writings, thus Garga-samhita is not authoritative. Some say 
Sanatana GosvamI mentions Garga-samhita in a list of scriptures which 
expound bhakti ( Dig-darsinT-tTka 1.1.21-23). However, those are not the words 
of Sanatana GosvamI. 

Incidentally, although some Vaisnavas celebrate Balarama’s birthday on the 
full moon day of Sravana, there is no mention anywhere that His birth occurred 
at that time. 

In the upcoming verses of Bhagavatam, it is said that only Vasudeva saw the 
child. Rupa GosvamI says Krsna made His appearance on Devakl’s bed. Later 
she and all other women thought that Krsna was born in the ordinary way 
{Laghu-bhagavatamrta 1.5.445-446). In other words, DevakI was asleep at the 
time. Still, she praises Him ahead, from verse 10.3.23. 


10 . 3 . 9-10 


tam adbhutam balakam ambujeksanam 
catur-bhujam sahkha-gadary-udayudham \ 
srivatsa-laksmarh gala-sobhi-kaustubharh 
pitambaram sandra-payoda-saubhagam \ \ 
maharha-vaidurya-kirita-kundala- 
tvisa parisvakta-sahasra-kuntalam \ 
uddama-kahcy-ahgada-kahkanadibhir 
virocamanam vasudeva aiksata \ \ 
upajati (12) 

tam —Him; adbhutam —wonderful; balakam —child; ambuja-Tksanam —whose 
eyes are like two lotuses (or who has two lotuses in the form of eyes); catuh- 
bhujam —who has our arms; sahkha-gada-ari —which were the conch, the club, 
and the cakra (arin is that which has ara, spokes); udayudham —who has 
eminent weapons; srivatsa-laksmam —on whom there is the mark of Srlvatsa; 
gala-sobhi-kaustubham —on whom the Kaustubha shines along with His neck 
(or on His neck); pfta-ambaram —whose garments are yellow; sandra-payoda- 
saubhagam —whose beauty is [like the beauty of] a dense rain cloud; maha- 
arha-vaidurya —[ endowed] with the very valuable Vaidurya jewel; kirTta —of 
His crown; kundala —and of His earrings; tvisa —on account of the effulgence; 



parisvakta —was embraced (surrounded); sahasra-kuntalam —whose multitude 
of [head] hair; uddama —extraordinary; kahcT —girdle; ahgada —arm bands (or 
decorative shoulder protection); kahkana-adibhih —because of His bracelets, and 
so on; virocamanam —who was shining; vasudevah —Vasudeva; aiksata —saw. 

vasudevah tam balakam adbhutam ambujeksanam catur-bhujam sahkha- 
gadady-udayudham srivatsa-laksmam gala-sobhi-kaustubham pitambaram 
sandra-payoda-saubhagam maharha-vaidurya-kirita-kundala-tvisa parisvakta- 
sahasra-kuntalam uddama-kahcy-ahgada-kahkanadibhih virocamanam aiksata. 

Vasudeva saw an amazing boy: His eyes resembled two lotuses. His four 
arms held eminent weapons: the conch, the mace and the cakra. He had the 
mark of Srlvatsa. On His neck, the Kaustubha was dazzling. His garments 
were yellow. His splendor was more charming than the hue of rain clouds. 
His immeasurable head hair mingled with the effulgence of His two earrings 
and of His crown, which was studded with the highly valuable Vaidurya 
gem. And He was especially resplendent with His magnificent girdle, 
armlets, and forearm ornaments. 

SrTdhara SvamT — 

The syntactical connection takes place with the second verse (10.3.10): tam 
adbhutam balakam vasudeva aiksata, “Vasudeva saw Him, an amazing child.” 
The adjectives, beginning from ambujeksanam (Him, who has lotus eyes), 
contain reasons for the wonderment. Srivatsa-laksmam stands for: srivatsa- 
laksmanam (Him, who has the mark of Srlvatsa). 

Gala-sobhi-kaustubham means: galena sobhata iti gala-sobhT sa kaustubho 
yasmin, “on whom the Kaustubha shines with His neck.” Parisvakta-sahasra- 
kuntalam means: sphurad-aparimita-kesam, “whose hair, which is 
immeasurable, was sparkling...” “owing to the brilliance of a crown, earrings, 
and so on” (maharha-vaidurya-kirTta-kundala-tvisa = kirita-kundaladmarh 
tvisa). 

Visvanatha Cakravarti — 

The syntactical connection takes place with the second verse (10.3.10): tam 
adbhutam balakam vasudeva aiksata. The adjectives, beginning from 
ambujeksanam, contain reasons for the wonderment.vThe crown, a triangular 
form with a series of [engraved] leaves, is studded with the Vaidurya ( vaidurya- 
kirTta = vaidurya-yukta-kirTta), a jewel whose splendor is blue, yellow and red. 



Sanatana Gosvami — 


Balakam (child) means He looked like a child, due to His delicate and very 
little body. 

“Vasudeva saw Him, whose weapons, such as the conch, were raised ( ud = 
udyata )—or else they were supereminent ( ud = utkrsta )—. The beauty of His 
color was even superior to the splendor of a dense rain cloud ( sandra-payoda- 
saubhagam = sandra-payodad api varna-saundaryarh yasya tarn). He was 
especially resplendent ( virocamanam = visesatah rocamanam) because of the 
girdle, the armlets and so on which were highly magnificent, by virtue an 
effulgence ( uddama = tejasa atyudbhata), due to the radiance of two earrings 
below and of a crown above.” 

The very valuable Vaidurya was on all of them. Or else only the crown had the 
highly valuable Vaidurya gem, known as Valavayaja (produced from Valavaya 
Mountain). Alternatively, He was characterized ( visistam is supplied) by the 
girdle and so on and by the effulgence and so on, thus automatically He was 
resplendent, therefore Vasudeva saw Him in that way even in dense darkness. 

Jiva Gosvami — 

This is one set of two verses. Balakam (child) means He looked like a child, 
due to His delicate and very little body. 

Vasudeva saw Him, whose weapons, such as the conch, were raised (ud = 
udyata), or else they were supereminent (ud = utkrsta), to at once inform about 
the intent to slay Kamsa and others. The order of the weapons is mentioned in 
GautamTya Tantra and in Brhad-gautamTya Tantra, in the context of a particular 
mantra regarding a meditation on that form: 

daksasyordhe smarec cakrarh gadarh ca tad-adah-kare \ 
vamasyordhe sarfiga-dhanuh sankham ca tad-adhah smaret \ \ 

“One should remember that the cakra is in His upper right hand, and the 
club is in His lower right hand. The Sarnga bow is in His upper left hand, 
and the conch is in His lower left hand.” 

However, here the lotus is understood to be in place of the bow, in 
consideration of an upcoming text: sarikha-cakra-gada-padma-sriya justam 
catur-bhujam, “His four-handed form, served with the splendor of a conch, a 
cakra, a mace and a lotus” (Bhagavatam 10.3.30). In that verse [of GautamTya 



Tantra], the specification regarding the Sarnga bow is only for the sake of a 
particular type of meditational worship ( upasana ). Still, it is not improbable [that 
the Lord manifested His bow at that time] because of the coexistence of 
everything at all times in the Lord. 

The beauty of His color was even superior to the splendor of a dense rain 
cloud ( sandra-payoda-saubhagam = sandra-payodad api varna-saundaryam 
yasya tam). 

His multitude of hair mingled (parisvakta-sahasra-kuntalam = kirmfrita- 
bahula-kuntalam ) below with the effulgence of two earrings and above with the 
effulgence of a crown on which—in the middle, due to being the greatest place 
—was the Vaidurya, a gem known as Valavayaja whose splendor is blue, yellow 
and red. The gem was the most eminent ( maharha = paramotkrsta ) even among 
the jewels there. 

Tvisa (with the effulgence) is either the noun tvisa, which ends in the feminine 
suffix [t]a[p], or the instrumental case of tvis. This is similar to the nouns disci 
and dis (directions). (If tvisa is taken as a noun, then the compound maharha- 
vaidurya-kirita-kundala-tvisa- 

parisvakta-sahasra-kuntalam is formed. The meaning is the same.) 

Another interpretation is: His multitude of head hair was intermingled with the 
splendor of earrings and of a crown that was like a great Vaidurya ( maharha- 
vaidurya = maha-vaiduryam iva). This means His many hairs were shining as a 
manifold radiance. A kirTta is triangular and is the form of a series of leaves, 
whereas a mukuta covers all the head hair: that is the difference. 

He was especially resplendent ( virocamanam = visesatah rocamanam ) 
because of His girdle and other things that were highly magnificent by virtue an 
effulgence ( uddama = tejasa atyudbhata). Or else: He, distinguished 
{upalaksitam is supplied) by a splendor and so on and with a girdle and so on, 
was naturally resplendent ( virocamanam = svatah eva virocamanam ): He shone 
independently of the ornaments. The idea is that He had adorned Himself 
everywhere with those things, whose splendor matched the loveliness of His 
svarupa. Therefore Vasudeva saw Him in that way even in dense darkness. 

Moreover, it will be said: sva-rocisa, “[The Lord was illuminating the room] 
by His luster” ( Bhagavatam 10.3.12). In this regard, it is described in GautamTya 
Tantra that the Lord, situated on Garuda, was encircled by eight queens and was 
extolled by Brahma, Siva, and others. It is not mentioned here because this was 
not seen by His two parents. 

Baladeva Vidyabhiisana — 



The adjectives beginning from ambujeksanam inform about the wonderment. 
That is the parikara ornament (the assistants). He is not like a baby that comes 
out of a womb and into the world. 

ANNOTATION 

Parikara (the assistants) is an ornament of meaning. Kavi Karnapura defines it 
as follows: visesyoktih parikarah syat sakutair visesanaih, “Parikara occurs 
when there is a mention of a main noun with many significant adjectives” 
( Alahkara-kaustubha 8.227). However, as Srldhara SvamI pointed out, the 
kavya-lihga ornament (explanatory reason) also occurs because each adjective is 
a reason for the statement that the boy was amazing. 

Further, Srlvatsa is on the right side of Krsna’s chest, whereas the golden line 
of LaksmI is on the left side: rekha-svarupa-ramayasrita- 

vama-bhagam, srivatsa-sac-chavi-virajita-daksinamsam, “The left side is taken 
by Rama, who has the nature of a line. The right side is resplendent with the 
eminent effulgence of Srlvatsa” ( Govinda-lTlamrta 16.55). 

Srldhara SvamI specifies: srivatso nama vaksaso daksina-bhage romnam 
pradaksinavartah, “Srlvatsa is a tuft of white hairs curling to the right and 
situated on the right side of the Lord’s chest” ( Bhavartha-dTpika 11.5.27). 


10.3.11 


sa vismayotphulla-vilocano harim 
sutam vilokyanakadundubhis tada \ 
krsnavatarotsava-sambhramo ’sprsan 
muda dvijebhyo ’yutam apluto gavam \ \ 

upajati (12) 

sah —he; vismaya —due to amazement; utphulla —are expanded; vilocanah 
—whose eyes; harim —Hari; sutam —a son; vilokya —after seeing; 
anakadundubhih —Vasudeva; tada —then; krsna-avatara —due to Krsna’s 
descent; utsava —because of the merriness; sambhramah —who is mentally 
agitated; asprsat —gave; muda —with joy; dvijebhyah —to Brahmanas; ayutam 
—ten thousands; aplutah —[being] immersed; gavam —of cows. 

sah anakadundubhih harim sutam vilokya vismayotphulla-vilocanah 



(abhavat). tada sah krsnavatarotsava-sambhramah muda aplutah (ca san) 
dvijebhyah gavam ayutam asprsat. 

While gazing upon Hari, his son, Anakadundubhi’s eyes bloomed out of 
amazement. Overwhelmed by joy at that time, he became agitated by the 
merriness of Krsna’s Descent and donated ten thousand cows to 
Brahmanas. 

SrTdhara SvamT — 

Anakadundubhi’s eyes bloomed out of amazement (vismayotphulla-vilocanah 
= vismayena utphulle vikasite locane yasya sah).” He gave ( aprsat = dattavan ) 
ten thousand cows... mentally, since he, held by Kamsa, was unable to give. The 
reason he gave is: krsnavatarotsava-sambhramah (he was agitated by the 
festival of Krsna’s Descent). Vasudeva was filled with joy (he had goose bumps). 
Or else he was bathed with [tears of] joy ( muda aplutah = muda vyaptah snatah 
va). 

Visvanatha CakravartI — 

Vasudeva was amazed. The first wonder is: “How astonishing! Paramesvara, 
whose darsana is hard to achieve even for the most exalted liberated sages, has 
descended in my dwelling and has become visible to me, a soul bound by 
ignorance and bound outwardly by Kamsa, another soul bound in ignorance.” 
The second wonder is: “Even the supreme Brahman, who pervades all, has taken 
birth from a human womb.” The third wonder is: “The boy, who is already 
characterized by ornaments such as a crown, earrings, various weapons, and 
armlets has come out of a womb!” The fourth wonder is: “The primeval Purusa, 
who even frightens personified Death—because of whom a living being is afraid 
—has accepted me, who am afraid of fearing Kamsa, as His own father, although 
He is Bhagavan.” 

The gist of the clause: harirh sutarh vilokya (upon seeing Hari, his son) is this: 
Vasudeva had the thought that the boy was simultaneously his cherished Deity 
and his son. The sense of the word krsnavatara is: “How incredible! Even when 
an ordinary boy is born, the father organizes a festival involving dana and 
dhyana. However, Krsna has descended as my son, and now what festival am I 
doing?” Vasudeva became agitated in that way. Being engulfed by an ocean of 
bliss ( muda aplutah = ananda-samudrena nimajjitah san), he mentally gave 
(asprsat = dadau = manasa dadau). The sense of ‘giving’ is inherent in the 
verbal root sprs, by the definition: visrananam vitaranam sparsanam 



pratipadanam, “Visrananam, vitaranam, sparsanam, and pratipadanam [are 
synonymous and mean ‘to give 5 ]” (Amara-kosa 2.7.29). 

Sanatoria Gosvami — 

Sah (he) denotes: parama-bhagyavan (he is most fortunate). “Vasudeva, 
whose eyes bloomed out of amazement ( vismayotphulla-vilocanah = ascaryena 
vikasita-vilocanah sari) upon directly seeing (yilokya = saksad drstva) Hari— 
who is so called either because He takes away Kamsa’s and others’ awareness or 
because He is charming ( manohara ) on account of His form and so on—who is 
the Lord, his son, that is to say He had become his son ( sutam = putratam 
praptam), made a resolve to give ( asprsat = asparsayat = ddna-saiikalpam 
akarot) right at that moment ( tada = tat-ksana eva).” 

Someone might wonder: “How can someone whose possessions were taken 
away, who is bound, and who is oppressed by Kamsa have a resolve?” 

In that regard he says: krsndvatdrotsava-sambhramah (agitated by the 
merriness of Krsna’s descent). “But really, shouldn’t he give only a few small 
things?” Or else: “Isn’t a resolve proper only after taking a bath?” In that regard 
he says: mudaplutah, which means: muda vyaptah (filled with joy, lit. pervaded 
by joy).” Or else he did bathe ( aplutah = snatah), and the word muda is used in 
the sense that he gave cows. The word krsna as well is the reason for his 
amazement. 

JJva Gosvami — 

(The first paragraph is the same, except the underlined word.) 

Sah (he) denotes: parama-bhagyavan (he is most fortunate). “Vasudeva, 
whose eyes bloomed out of amazement ( vismayotphulla-vilocanah = ascaryena 
vikasita-vilocanah san) upon directly seeing (yilokya = saksad drstva) Hari— 
who is so called either because He takes away Kamsa’s and others’ awareness or 
because He is charming ( manohara) on account of His form and so on—who is 
the Lord, his son, that is to say He had become his son (sutam = putratam 
praptam), made a resolve to give (asprsat = asparsayat = danava sahkalpam 
akarot) right then (tada = tat-ksana eva).” 

Someone might wonder: “How can the resolve of someone whose possessions 
were taken away, who is bound, and who is oppressed by Kamsa take place? 
And how could he give without taking a bath?” In that regard he says: 
krsndvatdrotsava-sambhramah, which means: krsna-pradurbhhva-svabhavena 
yah utsavah ullasah tena sambhramah manas-tvara yasya sah, “he whose 
mental haste occurred due to the merriness that took place by the nature of 



Krsna’s dvirbhava” The drift is: As a result, he did not bother with the 
formalities. 

And after that, he became filled with joy, meaning he as if became bewildered 
for a moment (muda aplutah = muda vyaptah babhuva = ksanam mugdhah iva 
asit). Alternatively: muda harsa-purvakam snatah san krsnety-adi-laksano 
bhutvasprsat, “Being bathed by means of joy, he, having become characterized 
by having mental haste, and so on, gave.” 

Siddhanta-pradTpa — 

He bathed only with tears of joy (muda aplutah = harsa-jalena eva snatavan). 

ANNOTATION 

Sanatana GosvamI and JIva GosvamI indicate that asprsat is poetic license, 
since only a causative form of the verbal root sprs (6P) means ‘to give’. This is 
confirmed by Rupa GosvamI: dane dadad datte ca dadate vitaraty api. 
prayacchaty arpayati ca disate disati kvacit, apavarjayati sparsayati visranayaty 
api. tatha vilabhate rati, prati- 

padayatity api, “The verbs dadad, datte, dadate, vitarati, prayacchati, arpayati, 
disate, disati, apavarjayati, sparsayati, visranayati, vilabhate, rad, and 
pradpadayad mean ‘to give’” (Prayuktakhyata-mahjarT 2.2.13-15). 

Moreover, the current verse is echoed later on: yah krsna-rama- 
janmarkse mano-datta maha-madh, tas cadadad anusmrtya kamsenadharmato 
hrtah, “High-minded Vasudeva remembered that, on the occasion of Krsna’s and 
Balarama’s births, he had mentally given cows which had been unlawfully 
seized by Kamsa. He retrieved those cows and donated them again” 
(Bhagavatam 10.45.28). 


10 . 3.12 

athainam astaud avadharya purusam 
param natahgah krta-dhfh krtahjalih 
sva-rocisa bharata sudka-grham 
virocayantam gata-bhih prabhava-vit \ 


(yamsa-stha-vilam) 



atha —then; enam —this [boy]; astaut —he praised; avadharya —after 
ascertaining; purusam param —the topmost Purusa; nata-ahgah —whose body 
was bent (by offering obeisances); krta-dhTh —learned (“whose intelligence is 
accomplished”) (or “who made up his mind”); krta-ahjalih —by whom the 
cupping of the hands was done; sva-rocisa —by His own effulgence; bharata — 
O Parlksit; siitikd-grham —the maternity room; virocayantam —illuminating; 
gata-bhih —whose fear is gone; prabhava-vit —who knows the power. 

bharata ! atha (sah) enam (balarh) sva-rocisa siitikd-grham virocayantam 
param purusam avadharya (bhagavat-)prabhava-vit gata-bhih krta-dhTh 
natahgah (tatah utthaya) krtahjalih (san tarn) astaut. 

O descendant of Bharata, afterward, having ascertained that the boy, who 
was illuminating the maternity room by His luster, was the topmost Purusa, 
Vasudeva fixed his mind on the Lord, bowed to Him and became fearless, 
for he knew the Lord’s might. Prayerfully joining his hands, he eulogized 
Him as follows. 

SrTdhara SvamT— 

Krta-dhTh means suddha-buddhih (he whose intelligence is pure). 

Visvanatha CakravartT — 

The sense of krta-dhTh is that his vatsalya-buddhi (the concept of a 
parental mood) and aisvarya-buddhi (the notion of godhood) were 
simultaneously directed only toward Him ( krta-dhTh = tasminn eva 
yaugapadyena krtaisvarya-vatsalya-buddhih). 

The gist of gata-bhih (his fear has gone) and prabhava-vit (he knows the 
power) is this: On account of knowing His power, by aisvarya- 
buddhi, the fear that arose because of putra-buddhi (the concept of having a son) 
—“Alas, alas, Kaiiisa will suddenly come here and use a weapon even on this 
little body”— went away. 

Sandtana Gosvaml — 

“Understanding afterward, at once ( atha = anantaram = sadyah eva), without 
a doubt (avadharya = niscayena jhatva) that He is Paramesvara—or else that He 
is the Lord who has descended in terms of being the complete fullness (param 
purusam = paripurnataya avatTrnam bhagavantam)...” 

He bowed to Him. The sense is he offered obeisances with eight limbs (the 



arms, the legs, the knees, the chest, the head, the mind, sight, and speech” 
Bhavartha-dipika 11.6.7). Or else he was bowing his head ( nataiigah = avanata- 
sirah sari). He committed his mind to the Lord; or else he was humble ( krta-dhih 
= bhagavad nyasta-cittah, vinitah va). 

The reason Vasudeva ascertained Him as such is: sva-rocisa sudka-grham 
virocayantam, “By His own luster—it is extraordinary, enchants the mind and 
the eyes, and resembles millions of united suns and moons—, He was 
illuminating, in a special way ( virocamanam = visesena rocamanam = visesena 
prakasayantam), only the maternity room, which had been pervaded by 
darkness, but not the outside of it.” This phenomenon cannot be explained 
without referring to Paramesvara’s ability to simultaneously expand His 
effulgence in some area and conceal it in some other. 

Therefore: gata-bhih, his fear of Kamsa went away ( gata-bhih = apagata- 
kamsa-bhayah ), because: prabhava-vit, he knows His godly might (prabhava-vit 
= tad-aisvaryam vetd id tatha sah). Alternatively: Even by seeing that kind of 
aisvarya, his mind was not dulled by fright ( gata-bhih = sadhvasakunthita- 
cittah), because: prabhava-vit, he knows the Lord’s glories, such as His bhakta- 
vatsalya. 

The vocative bharata means: bharata-vamsya (O descendant of Bharata). He 
lovingly addresses him (Parlksit) on account of Sri Vasudeva’s profuse good 
fortune. As a pun, bha-rata signifies: bha srT-krsna-bhaktya sri-krsna-kantih 
rata yasmin (see Laghu-vaisnava-tosani). 

Jiva GosvamT — 

(Additions are underlined.) 

“Understanding afterward, i.e. at once ( atha = anantaram - sadyah eva), 
without a doubt ( avadharya = niscayena jhatva ) that He is the Purusa, i.e. 
Paramesvara, who has descended in terms of being the complete fullness (param 
= paripurnataya avatirnam) ...” The reason he understood is he committed his 
mind to Him ( krta-dhih = tatra nyasta-cittah). And after that he was nataiigah. 
The sense is he offered obeisances with eight limbs. Or else he was bowing his 
head ( nataiigah = avanata-sirah san). 

He mentions yet another reason for the ascertainment: sva-rocisa sudka- 
grharh virocayantam, “By His own luster—it is extraordinary, it enchants the 
mind and the eyes, and it resembles millions of united suns and moons—He was 
illuminating, in a special way ( virocamanam = visesena rocamanam = visesena 
prakasayantam), only the maternity room, which had been pervaded by 
darkness, but not the outside of it,” by the brilliance of Paramesvara’s ability to 



simultaneously expand His same one effulgence in some area and conceal it in 
some other. 

How was he when he praised Him ? His fear of Kamsa had gone away ( gata- 
bhfh = apagata-kamsa-bhayah sari). Someone might think: “Will Kamsa’s ni ght 
watchmen not hear the sounds of the praise?” That is certainly another reason to 
fear. In that regard he says : prabhava-vit, he knows His godly might (prabhava- 
vit = tad-aisvaryarh vetti iti tatha sah). The drift is he praised Him after he 
reasoned: “What can those wretched ni g ht watchmen do? And what can that 
fellow do?” 

The vocative bharata means: bharata-vamsya (O descendant of Bharata). He 
lovingly addresses him on account of Sri Vasudeva’s profuse good fortune. As a 
pun, bha-rata signifies: bhah srT-krsnasya tadrsT kantih hetu-garbhata eva 
tasyarh rata, “O you who are fond of Sri Krsna’s splendor ( bha = kanti ) of that 
sort , due to being inclusive of a reason [for his ascertainment].” 

Krama-sandarbha — 

“Vasudeva determined ( avadharya = niscitya ) that He was the topmost 
Purusa, the Lord in person known as Sri Krsna.” 

Baladeva Vidyabhiisana — 

Upon realizing ( avadharya = vijnaya ): “This person, the supreme Lord, is our 
son,” Vasudeva became gata-bhih: his fear which occurred by seeing the killing 
of his previous sons, ceased ( gata-bhih = nivrtta-purva-putra-kadana-viksana- 
jata-bhayah ), because: prabhava-vit, he knows His valor ( tat-parakrama-jhah ). 

Krta-dhTh means: tasminn eva krta nivesita paramaisvarya-pradhana putra- 
buddhir yena sah, “he by whom the concept of having a son, which was mostly 
based on His supreme godhood, was focused only on Him.” 


10 . 3.13 

srT-vasudeva uvaca 

vidito ’si bhavan saksat purusah prakrteh parah \ 
kevalanubhavananda-svarupah sarva-buddhi-drk 11 

srT-vasudevah uvaca —Sri Vasudeva said; viditah asi —are known; bhavan 
—You; saksat —directly; purusah —the Purusa; prakrteh parah —beyond material 
nature; kevala —absolute; anubhava —of the experience; ananda —is the bliss; 



svarupah —He whose nature; sarva-buddhi —of everyone’s intelligence; drk —the 
seer (the saksT). 

sri-vasudevah uvaca—(tvarh maya) viditah asi. bhavan saksat purusah 
prakrteh parah kevalanubhavananda-svarupah sarva-buddhi-drk (ca bhavati). 

Sri Vasudeva said: “Now I know You directly. You are the Purusa, who is 
beyond Prakrti. You have the nature of Brahman, the bliss of the absolute 
experience. And You are Paramatma, the witness of everyone’s intelligence. 

SrTdhara SvamT — 

At first Vasudeva saw in terms of putra-buddhi (the concept of having a son). 
But now he gives it up and says: vidito ’si (You are known) and so on. “How am 
I known?” “You are the Purusa beyond Prakrti.” “Why is that astonishing, since 
the Purusa is different than Prakrti?” Therefore he says saksat. The sense is 
pratyaksatah, “[You are known directly,] through my sensory perception.” “He 
who is near the eyes has been attained through sense perception. What is 
amazing about that?” Therefore he says: kevalanubhavananda-svarupah, which 
means: kevalah ca asau anubhavah ca anandah ca tau iva svarupam yasya sah, 
“He whose nature is like bliss and like the absolute experience.” In addition, He 
sees everyone’s intelligence. The whole idea is: “As such, You cannot be seen.” 

Visvanatha CakravartT — 

“O Lord, the purpose of Your showing me Your svarupa in that way is this: 
“My father fears Kamsa for My sake. Therefore he should perceive Me as the 
Lord and become fearless.” It is a fact. My perception that You are the Lord has 
occurred.” 

“What is the Lord like?” Therefore he says: “He who is superior to Prakrti, the 
Purusa who glances at her, is You alone. He who is kevalanubhavananda- 
svarupa, the Soul known as the supreme Brahman, is You. He who is sarva- 
buddhi-drk, the inner controller in everyone, is You. You are directly known, 
only as the Lord in person ( saksat = saksad eva = svayam bhagavatvena eva ).” 
The gist is: “I already know everything.” 

Sanatoria Gosvami — 

By directly attaining Him who is the most difficult to attain, Vasudeva, being 
very exulted, says vidito ’si and so on. The sense is: maya adya tvarh saksad 



viditah asi, “Now You are known directly by me,” in other words: “Now I 
perceive You directly... although You are God (prakrteh parah purusah = 
paramesvarah ), Para-Brahman, ( kevalanubhavananda-svarupah = para- 
brahma), and Paramatma ( sarva-buddhi-drk = paramatma).” The purport is: 
“Aho\ I have such an immense good fortune!” 

Jiva GosvamT — 

The verse was explained by Srldhara Svaml. In his commentary, the word 
katham means “how?” (How am I known?). After vidito ’si, the two sentences 
are the reasons for the term ‘bhavan’ (honorific ‘You’). The sense is: “By 
looking at these characteristics, You, who are perfect as the topmost Purusa, are 
beyond Prakrti.” As regards the nanu clause ( nanu kim ascaryam, purusasya 
prakrter anyatvad, “What is astonishing about that, since the Purusa is different 
than Prakrti?”), the sense is: “Then how can you say ‘You are known’ as if it 
were something amazing? Everybody knows that the Purusa is different from 
Prakrti.” Therefore he says saksat (directly, in person). 

There is another rendering. By directly attaining Him who is the most difficult 
to attain, Vasudeva, being very exulted, says vidito ’si etc. The sense is: maya 
adya tvam upalabdhah asi, “Now I get You.” 

Next, he mentions the manner of knowing: “He who is superior to Prakrti, the 
Purusa who glances at Prakrti, is You. Likewise, even He whose svarupa is the 
bliss of the absolute experience, meaning He who is the nirvisesa Soul known as 
Para-Brahman ( kevalanubhavananda-svarupah = para-brahmakhyah nirvisesah 
atma ), is You. And He who is sarva-buddhi-drk, the inner controller of all, 
Paramatma, is You.” The gist is: “Since You have these forms, You are known as 
the Lord in person.” On top of that, “You are known directly,” meaning “You are 
seen with the eyes ( saksad vidito ’si = caksusa drstah asi).” “Aho\ How 
fortunate I am!” 

Krama-sandarbha — 

“You are understood ( vidito ’si = vijhato ’si).” “How?” “He who is superior to 
Prakrti, the Purusa who glances at her, is You. He who is the Soul known as 
Para-Brahman, is You. And He who is the inner controller of all is You. On top 
of that, You are directly seen ( saksad vidito ’si = saksad eva drstah asi). Aho\ I 
have such an immense good fortune, either because this is happening or because 
You are also obtained as a son.” 



Baladeva Vidyabhusana — 

Vasudeva praises Him to let Him know: “I am fearless ( gata-bhih ).” “O Lord, 
You are known to me ( viditah asi = bhagavan, maya tvam viditah asi ).” He 
might reply, “You know Me as being how?” thus he says: “You are one whose 
body does not depend on anything nor on anyone ( saksat = tvam saksad 
ananyapeksi-vapuh ): He who is superior to Prakrti, the Purusa who glances at 
her and who controls her, is You. He who is sarva- 

buddhi-drk, the inner controller of everything, Garbhoda-saya Visnu and 
Kslroda-saya Visnu, is You.” The sense is: “You are Bhagavan, who have those 
amsas.” 

The Lord might say: “Do I belong to the creator (Brahma)?” In that regard he 
says: “You, who are devoid of a distinction between a body and the possessor of 
a body, have the nature of the bliss which is sheer consciousness.” 
(kevalanubhavananda-svarupah = kevalah visuddhah yah anubhavah tad- 
abhinnah yah anandah tat-svarupah = deha-dehi-bheda-sunyah vijhana-sukha- 
svarupah ) 

Srmatha Pandita — 

“A special form of Yours is Brahman, the state of being the bliss of the 
absolute experience ( kevalanubhavananda-svarupah = 

kevalanubhavanandatvarh brahma tad eva rupam rupa-visesah yasya ). You are 
not imperceptible by the senses ( saksat = aparoksah ).” 

Or else: “Your own form ( svarupah - sva-rupah ) is in the devotees—meaning 
You have a manifestation in them—, whose bliss occurs by a unique realization, 
a sphurd (a vision in the mind), which is outside the scope of logical arguments 
and the like.” ( kevalanubhavananda-sva-rupah = kevalena anubhavena sphiirtya 
tarkady-agocarataya anandah yesarh tesu bhaktesu svarh rupam prakatyam 
yasya) 

ANNOTATION 

Denoting the concept of Brahman with the wording kevalanubhavananda- 
svarupa is an instance of the paryayokta ornament (circumlocution), and so is 
denoting Paramatma with the word sarva-buddhi-drk. 


10 . 3.14 



sa eva sva-prakrtyedam srstyagre tri-gunatmakam \ 
tad anu tvam hy apravistah pravista iva bhavyase \ \ 

sah eva —that same one; sva-prakrtya —by His own Prakrti; idam —this 
[universe]; srstva —after creating; agre —in the beginning; tri-guna-atmakam 
—composed of the three gunas; tat —it (the universe); anu —afterward (or tad 
anu = tal laksT-krtya (in conformity with that; lit. making that the aim)); tvam 
—You; hi —indeed (or a verse filler); apravistah —did not enter; pravistah 
—entered; iva —as if; bhavyase —are thought of. 

agre sah eva tvam sva-prakrtya idam (jagat) tri-gunatmakam srstva anu tad 
(jagad) apravistah hi pravistah iva (id) bhavyase. 

{athava: sah eva (purusah) agre sva-prakrtya idam (visvam) tri- 
gunatmakam srstva apravistah (api) pravistah iva (bhavati id yat) tad anu tvam 
(sva-prakrtya idam sri-devaky-udaram apravistah) hi (pravistah iva) bhavyase.} 

“That very Purusa, who did not enter the universe made of the three 
gunas after creating it in the beginning with His own Prakrti, as if entered 
it. In conformity with that. You are thought of as one who as if entered the 
womb, on account of Your nature, though You did not enter. 

Srldhara SvamT — 

Someone might think: “Why is this excessive praise of someone who entered 
Devakl’s uterus happening?” Therefore he says: “That same one whose svarupa 
was mentioned...” (sah eva = ukta-svarupah eva). The sense is: “You did not 
enter Devakl’s womb.” 

“But what is so great about one who enters the universe after creating it?” 
Therefore he says: “Having created the world by Your Maya, after that (tad anu) 
You certainly did not enter (apravistah hi = apravistah eva). “Then why does 
the sruti state: tat srstva tad evanupravisat, “After creating it, He entered it” 
(TaitdrTya Upanisad 2.6)?” Consequently he says: “You are described as if You 
entered,” in other words: “You are characterized as one who as if entered, either 
unperceivably or as an eternal form” (pravista iva bhavyase = pravista iveti 
nirupyase = pratyaksato va sad-rupena va pravista iva laksyase). 

Visvanatha CakravartT — 


“Well well, father! You know Me as one who entered your dwelling, as one 
who is delimited, and as one who has taken birth just now, so you don’t 



understand any fundamental principle about Me.” Expecting this, Vasudeva 
speaks to show his knowledge: sa eva ukta-svarupa eva tv am sva-prakrtya 
sviya-pradhana-saktya idarh jagat srstva tad anu apravista iva pravista iva ca 
bhavyase nirupyase, “You, that same one whose svarupa was mentioned, are 
described as one who, having created this world by Your own potency called 
Pradhana, as if did not enter after that and as if entered.” 

“You as if did not enter because You are perceived within the universe—it is 
not that You did not enter—, and You as if entered, because You are perceived 
outside the universe: It is not that You entered (He was already in the universe in 
His form as Brahman). In that way, You, who exist everywhere, as if entered my 
dwelling. It is not that You entered. And You, who exist at all times, have as if 
taken birth. It is not that You have taken birth. So I know that Kamsa is unable to 
do anything to You, whose form pervades all.” 

Sanatoria Gosvami — 

“In addition, You are obtained as a son.” Vasudeva speaks with this intention. 
Eva means api (although): sa ukta-svarupo ’pi tvam svasya tava prakrtya 
bhakta-vatsalyadi- 

svabhavenedam mad-grham srT-devaky-udararh va pravista iva bhavyase 
kriyasa iva, “Although Your svarupa was mentioned in that way, You, who as if 
entered this—either my dwelling or Sri DevakX’s womb—by Your nature, such 
as caring for devotees, are as if made (engendered) ( bhavyase = kriyasa iva),” 
because in truth there was no entrance in the womb, since He was borne with the 
mind. 

Hi means api (although): purvarh tri-gunatmakam jagat srstva tad anv 
apravisto ’pi, “although at first You did not enter the world made of three gunas 
after creating it.” 

Jiva Gosvami — 

To deny, out of meekness in that matter, the existence in Him of the state of 
being a son, in four verses he covers up the concept of His entrance, although it 
was obtained in: sa devaki sarva-jagan- 

nivasa-nivasa-bhuta, “Devaki, the abode of He who is the abode of all the 
worlds” (10.2.19), and: distyamba te kuksi-gatah parah puman, “Due to 
Providence, O mother, the topmost Purusa has entered your womb” (10.2.41). 

Therefore the purport is: “This is only Your manifestation here at this time, 
but it is not an entrance per se because You are all-pervading.” However, the real 
sense is this: “It is not just that You have been attained in person, You have also 



been obtained as a son.” Here Vasudeva speaks with this intention. 

Because of that, “You, the very form of the Lord Himself ( sah eva tvam = 
svayarh bhagavad-rupah eva tvam )—as the same form that corresponds to my 
aforementioned realization—cannot possibly have entered ( apravistah = 
asambhavita-pravesah ).” The special sense of the past participle suffix [k]ta in 
apravistah is similar to: parajer asodhah, “When there is a usage of the verbal 
base para + ji in the sense of intolerance, that which cannot be tolerated [takes 
the ablative case]” (AstadhyayT 1.4.26). (As an example: adhyayanat parajayate 
manda-buddhih, “One whose intellect is slow gets tired of studying.”) (The 
similarity is only the fact of being an exceptional usage. Rather, the negative 
particle, na[h], in apravistah exceptionally signifies an impossibility.) 

“Although You are like that, You, who certainly (hi = niscitam ) did enter 
Devakl’s womb ( idam = devaky-udaram), on account of Your own nature (sva- 
prakrtya = nija-svabhavena) —in terms of being controlled by prema and having 
the topmost inconceivable potencies—are caused to exist, i.e. are made.” 
(pravista iva bhavyase - pravisto bhavyase) (bhavyase = kriyase) 

There is an example: agre srsty-adau karanarnava-sayi-rupena tri- 
gunatmakam brahmandam srstva garbhoda-sayi-rupenanu pascat tad iva, 
“[Although You did not enter, You did enter] like You, as Karanarnava-sayl 
Visnu, created the universe and, as Garbhodaka- 
sayl Visnu, entered it” (Karanarnava-sayl Visnu did not enter). 

This is the general idea: “If You did enter the universe—although this is 
incorrect in accordance with upcoming statements—, why can you not enter 
Devaki’s womb?” The specific idea is: “Although the fact is that You entered the 
universe of Your own accord, by the bhakti of Brahma and of others, You are 
indifferent to the universe because it has no love for You, since it is inert, and 
because there is no contact with it, inasmuch as it is made of the gunas, which 
are material. Therefore, although You entered (pravistah = pravistah api), You 
simply did not enter ( apravistah = apravistah eva). But since she is the opposite 
of the world, by being transcendental, those various considerations are certainly 
appropriate. And it is exactly the same way toward me: You have been attained 
as my son, as one who entered as His own vigraha.” 

There is another explanation: tad anu hi niscitam apravistas tvam, idam tu 
pravista iva bhavyase, yatha anyatranyah pravisto bhavati, tathaiva kriyase, 
“You certainly (hi = niscitam ) did not enter after that, but You are thought of as 
one who as if entered it. You are made in exactly the same way another person 
who has entered in another womb exists.” This has been said: 

na cantar na bahir yasya na purvarh napi caparam \ 



purvaparam bahis canta jagatoyo jagac cayah 


“[Yasoda bound the Lord,] who has no inside nor outside, for whom there 
is no past nor future, who also exists before and after the universe, who is 
the inside and the outside of the universe, and who is the universe as well.” 

(Bhagavatam 10.9.13) 

By the style of verses such as the above, the idea is: “Out of love for Your 
near and dear, You show Your body, which is only situated in the midst of this 
very little place although Your body is all-pervasive and although it is the form 
of the topmost tattva, the primary cause. And thereby You give bliss. You even 
delight those who have realization of Brahman.” Thus only some particular 
inconceivable potency is the cause that accounts for this. It is like a gem, a 
mantra, a medicinal herb, and so on, since it cannot be explained in another way. 
He has the habit of taking delight in pastimes that resemble worldly ones. Only 
because of that inconceivable potency set forth by the love of His near and dear, 
His entrance took place, and so did His mood of being a son. Right afterward, 
the boon given by the Lord was brought to full fruition. In this regard, the boon 
was secured from Him in this lifetime by Sri DevakI after she did a vow for His 
sake. Such well-known facts mentioned in SrT Visnu-dharma ( Visnu- 
dharmottara ) should be constantly remembered. 

Baladeva Vidyabhiisana — 

“Why do you praise Me so? I entered your dwelling and am delimited.” 
Vasudeva responds: “You, the same one whose characteristics were mentioned 
(sah eva = ukta-laksanah), are defined ( bhdvyase = nirnTyase ) as if You had not 
entered after the creation ( tad anu - sarganantaram ) after creating ( srstva ) this 
world composed of the three gunas by Your own Maya, and as if You had 
entered.” 

VTra-Rdghava — 

“Having created the world, You who are beyond Prakrti and who subsequently 
entered the world ( tad anu = anu tad = pascat jagat ) are thought of, i.e. are 
understood ( bhdvyase = vibhavyase = vijnayase), as one who as if did not 
enter.” 


10 . 3 . 15-16 



yatheme ’vikrta bhavas tatha te vikrtaih saha \ 
nana-viryah prthag-bhuta virajam janayanti hi \ \ 
sannipatya samutpadya drsyante ’nugata iva \ 
prag eva vidyamanatvan na tesam iha sambhavah \ \ 

yatha —just as; ime —these [well-known] ones; avikrtah —nontransformed; 
bhavah —things (the mahat-tattva etc.) (“those that are existing”); tatha 
—similarly; te —those ones; vikrtaih saha —with transformed things; nana-viryah 
—which have various potencies; prthak-bhiitah —which are separate; virajam — 
Virat (the universe); janayanti —engender; hi —because; sannipatya —after 
combining; samutpadya —after generating [the universe]; drsyante —they are 
seen; anugatah —they followed (entered); iva —as if; prak —before [creation]; 
eva —already; vidyamanatvat —because of the existence [of the mahat-tattva and 
so on]; na —there is no; tesam —of them (of the mahat-tattva etc.); iha —in this 
[universe]; sambhavah —origination. 

Ganga Sahaya (Anvitartha-prakasika )— 

yatha ime avikrtah bhavah (virad-adisu karyesu apravistah api pravistah iva 
drsyante), tatha (tvam apravistah api pravistah iva bhavyase). te prthag-bhutah 
(santah) nana-viryah (bhavanti, atah te) vikrtaih saha sannipatya virajam 
janayanti. (evam virajam) samutpadya anugatah iva drsyante. (utpatteh) prag 
eva (karanataya) vidyamanatvat tesam iha (srste karye pascat) sambhavah na 
(bhavati). 

“You are thought of in the same way the untransformed fundamental 
components—mahat-tattva, ahankara, and the five elements—are 
described: They as if entered the universe when in fact they did not. They, 
being separate at first, have mutually separate potencies. Once they 
combine with the transformations and generate the universe, they are 
perceived as if they had entered it, because their origination in it is logically 
impossible, since they already exist from the beginning of creation. 

SrTdhara SvamT — 

This is an example. The untransformed fundamental components are mahat- 
tattva and so on (ime avikrtah bhavah = mahad-adayah ). With te vikrtaih and 
the rest he elucidates the example: “Those ones (the nontransformed mahat- 
tattva and so on) produce the universe (virajam janayanti = brahmandam 
janayanti ) after combining with the sixteen transformations (vikrtaih saha = 



sodasa-vikaraih saha ) (the ten senses, the mind, etc.)—the reason they combine 
is—because (hi = yatah ) they are unable to produce specific effects (nana-viryah 
= visista-karya-samarthah na bhavanti ) while being separate (prthag-bhutah = 
prthag-bhutah santah ). 

“Having generated the universe in this way ( samutpadya = evam 
samutpadya), they are perceived as if they had entered ( anugata iva = pravistah 
iva),” but they did not enter again. Why? “Since they existed as causes 
(vidyamanatvat = karanataya vidyamanatvat ) prior to creation (prag eva = 
utpatteh prag eva ) (as the coverings of the universe), they did not subsequently 
enter (sambhavah na = pascat pravesah na bhavati ) in the effects that were 
created ( iha = srste kdrye ).” 

Visvanatha CakravartI — 

This is an example. “As these ones, the mahat-tattva and so on, did not enter 
the universe, although they did enter—even though it appears that they were 
produced once more at that time, they were not produced—so You... ( tatha = 
tatha eva tvam ) [did not enter the universe nor Devakl’s womb, from a logical 
perspective, though You did enter].” 

Vasudeva expounds upon his example: “Although their natures are mutually 
different (nana-viryah = paraspara-visadrsa-svarupah api ) and although they 
have not combined with one another (prthag-bhutah = parasparam amilitah 
api), those ones, the nontransformed mahat-tattva and so on (te = avikrtah), 
produce Virat (the Universal Form) (virajam janayanti ) upon combining under 
the influence of the impulse of consciousness (sannipatya = caitanya-prerana- 
vasat militT-bhiiya) with the sixteen transformations (vikrtaih saha = sodasa- 
vikaraih saha). After producing Virat (samutpadya = virajam samutpadya), they 
are perceived as if they had entered there (anugatah iva = tatra pravistah iva) — 
but they did not enter—because they exist outside too (vidyamanatvat tesam = 
tad-bahir api tesam vartamanatvat).” 

In that way they are perceived as if they had been produced in Virat, when in 
fact they were not produced there. The reason for that is prak and the rest. “They 
do not have an origination (sambhavah = utpattih) in Virat (iha = viraji)” 

Sanatoria Gosvami — 

With an example in two verses, Vasudeva proves the fact of not entering, or 
else he proves that an entity who did not enter did enter. The sense is: “Though 
at first (prag eva = prathamatah eva), those ones, the mahat-tattva and so on, do 
not enter (sambhavah na = pravesah na asti) in Virat (iha = viraji) because they 



exist as causes, i.e. they exist outside the universe as coverings, still, they are 
obviously perceived as if they had entered ( anugata iva = pravistah iva).” The 
rest was explained by Srldhara Svaml. 

Alternatively, tatha (so) means tena tan-maya-sakty-udbhavatvadi- 
prakarena (in that way, such as being one whose origination occurs by His 
maya-sakti), and te (those ones) stands for tvadiyah (they belong to You): In that 
sense, the fact that they have potency is possible. Or else tatha is syntactically 
connected with the next verse (10.3.16) and means: tena anirvacanTyena 
prakarena (in that indescribable way). 

Jiva GosvamT — 

In this set of two verses, he says: “Your entrance, which is like the entrance of 
mahat-tattva and so on elsewhere, is much less possible.” The coming inside of 
something that is outside is an entrance (pravesa ). The sense is: They did not 
enter because a cause, which exists earlier, manifests as an effect. In other 
words, an aspect of the effect is in its cause, which existed before. 

Baladeva Vidyabhiisana — 

(The commentary is the same as Bhavartha-dTpika.) 

Krama-sandarbha — 

Though there is an entrance in it, he describes a difference from it. The words 
yatheme ’vikrta bhavas tatha te mean: yatheme prthivy-adayas tatha te mahad- 
adayo ’pi, “Just as these ones, meaning earth and so on, ... so those ones, and 
mahat-tattva and so on...” How? Hi means yasmat (because). 

In regard to krtaih (vikrtaih = krtaih ): At first, [those ones combine] with 
those that are with water and so on (to make the coverings), and later with the 
sixteen transformations. At first they generate Virat, an empty shell as it were, 
and later the universe. 

Madhvdcarya — 

It is said in Tantra-bhagavata: 

bahis ca vidyamanatvad apravisto jagad dharih \ 
pravista-vac ca tatraiva purna-rupatvato vibhuh \ \ 


“Hari did not enter the world, since He exists outside as well. The all- 



pervading Lord as if entered it due to having a complete form.” 


Vijayadhvaja Tirtha — 

The nontransformed ( avikrtah ) categories ( bhavah = padarthah ) are seven: 
mahat-tattva, ahafikara, and the five tanmatras. The transformations begin from 
earth. 

VTra-Raghava — 

The seven nontransformed padarthas combined with the sixteen 
transformations, beginning from ether and the senses, and the presiding deities. 
Nana-vTryah means vibhinna- 
saktayah (they whose potencies are separate). 

ANNOTATION 

The concepts of the groups of seven and sixteen originate from Sankhya 
philosophy. The group of seven is called prakrti-vikrti (transformations of 
Prakrti): mahat-tattva, ahafikara, and the five sensory objects ( tanmatras ) 
(Sarartha-darsinT 11.16.37). The sixteen transformations are: the five elements, 
the mind, and the ten senses. The notion of vikara (transformations) 
conventionally denotes those sixteen: vikrtah sodasatma (Bhagavatam 5.11.5). 

The five elements cannot exist without their respective sensory object 
(Bhagavatam 7.15.60) and the tanmatras as a group do not exist prior to the five 
elements, since the sequence of their creation is this: Sound comes from 
ahafikara in tamo-guna. Ether comes from sound. Touch comes from ether. Air 
comes from touch, and so on (Bhagavatam 3.5.31-37; 3.26.32-49). Therefore, as 
JIva Gosvami pointed out in Krama-sandarbha, the group of seven is not 
referred to here because the five elements—as well as ahafikara, mahat, and 
prakrti —constitute the eight cosmic shells. The same discrepancy is seen in 
Bhagavatam 3.26.50, where the mention of the Lord’s entering the seven 
elements means the Lord entered all the elements (mahat, ahafikara, the five 
tanmatras and the five elements), according to Srldhara Svami and Visvanatha 
CakravartI: sapteti pradhanyabhiprayenoktam. pravesas tu sarvesv api vivaksita 
eva, “The number seven is said with the intention to express the main ones: The 
entrance in all of them is meant” (Bhavartha-dTpika and Sarartha-darsini 
3.26.50). The Lord entered with Time, karma, and the gunas (Bhagavatam 
3.26.50). Afterward, those elements formed the universal shells to make the 
universe (Bhagavatam 3.26.51). 



To make sense of this verse, the word vikrtaih (with the transformations) is 
taken to denote the majority of the transformations: the mind and the ten senses, 
because the five elements were already referred to. The parallel with Krsna is 
specified in the next verse (10.3.17). In that regard, there is a corresponding 
verse in catuh-slokT bhagavatam : 

yatha mahanti bhutani bhutesuccavacesv anu \ 
pravistany apravistani tatha tesu na tesv aham \ \ 

“Just as after creation the five primary elements enter bodies of living 
entities, whether big or small, although in truth they do not enter them, so I, 
as Paramatma, enter those bodies and do not enter them.” ( Bhagavatam 
2.9.35) 


10 . 3.17 

evarh bhavan buddhy-anumeya-laksanair 
grahyair gunaih sarin api tad-gunagrahah \ 
anavrtatvad bahir antaram na te 
sarvasya sarvatmana atma-vastunah | j 

upajati (12) 

evam —in this way; bhavan —You; buddhi —with the intelligence; anumeya 
—are [merely] inferable; laksanaih —whose characteristics; grahyaih —which are 
perceived; gunaih —with qualities (or with sensory objects (10.2.35)); san api 
—although existing; tat-guna-agrahah —who do not take in those attributes (or 
who are not included by the sensory objects); anavrtatvat —on account of not 
being covered; bahih —outside; antaram —inside; na —do not [exist]; te —of You; 
sarvasya —who are everything; sarva-atmanah —who are the Soul in everyone; 
atma-vastunah —who are the Soul and the Entity. 

evarh bhavan (apravistah api pravistah iva bhavyase. bhavan ) buddhy- 
anumeya-laksanaih ( indriyaih) grahyair gunaih ( saha ) s an api tad-gunagrahah 
(bhavati). sarvasya sarvatmanah atma-vastunah te anavrtatvad bahir antaram 
na ( asti ). 



Visvanatha CakravartI— 

evarh bhavan buddhy-anumeya-laksanaih grahyaih gunaih (saha) san api 
anavrtatvad tad-gunagrahah (bhavati). sarvatmanah (tava) sarvasya atma- 
vastunah (api) bahir antaram (vyapya) te (prakrteh gunah) na (santi). 

“In this way, although You exist with sensory objects, which are perceived 
by the senses and whose characteristics are inferable by the intelligence. 
You are not included among those sensory objects because You are not 
covered. You have no outside nor inside. You are everything. You are 
Paramatma. You are the Soul, the real thing. 

Alternatively: 

“Although You entered the world in this way and although You are 
always resplendently existing with qualities, which are included within 
Yourself and whose characteristics are merely inferable by the intelligence, 
You, the Soul of all, do not take in Prakrti’s attributes, since You are not 
covered. Whether outwardly or inwardly, neither You nor Your own things 
have them. 

Sridhara SvamT — 

In this verse, he extends the analogy to the object to whom the example 
applies (Krsna). The Lord might say: “If I, whose svarupa does not dwindle, 
abide in the effects as the cause, why am I not perceived in them, which are 
being perceived by the senses?” He responds: “Although You are existing (sarin 
api = vartamano ’pi) with sensory objects (gunaih = gunaih saha ) that are 
grasped by the senses, whose nature is inferable by the intelligence by knowing 
the form and so on (buddhy-anumeya-laksanaih = buddhya rupadi-jhanena 
anumeyam laksanam svarupam yesarh taih gunaih indriyaih), You are not 
perceived by means of material senses (bhavan tad- 
gunagrahah = bhavan taih gunaih saha na grhyate).” 

This is the meaning: The mere existence of someone or of something along 
with perceived sensory objects is not the cause of perceiving, rather the cause is 
the power of the senses. And that power can only approach the effects, so that 
only the effect is felt. “Therefore, just as the eyes cannot perceive taste, etc., 
even in something that is perceived as a form, and just as the tongue only 
perceives taste, not the form, though form and taste simultaneously exist, 
perceiving You is done in that same way when there is a perception of sensory 
objects.” Thus, being unable to be perceived, also due to not being a sensory 



object, is all that is said here. Sarva-buddhi-drk was mentioned in this regard. 
Such being the case, it is stated that there is no entrance, since He already 
existed before. 

Moreover, in the second half of the verse he exclaims: “It may be said that a 
bird enters a nest because a bird is delimited, but in Your case, since You are not 
encompassed, insofar as You are not delimited, there is no difference between 
Your outside and Your inside ( bahir antaram na te = tava bahir-antar-bhedah na 
asti), so where is the question of entering?” 

With sarvasya sarvatmana atma-vastunah, he mentions the reasons He is not 
encompassed: Sarvasya stands for sarva-svarupasya. The sense is: Nothing 
covers over that which is the substratum of everything. The sense of 
sarvatmanah is: That which is covered by one thing cannot be the Soul of 
another entity. 

Atma-vastunah signifies: atmano vastunas ca (You are the Soul and the real 
thing): Thus there are two reasons. The sense is as follows: (1) Covering Him 
who is omnipresent cannot take place; the Soul is that which pervades ( atati - 
vyapnoti ); the verbal root at, from which the verb atati is made, has the sense of 
satatya-gamanam (to constantly go), and (2) Covering Him who is real in the 
highest sense ( vastu = paramartha-vastu ) cannot take place. 

“Therefore Your entrance as Paramatma is not to be taken at face value, not to 
mention Your entering a womb. It follows that You, who are 
kevalanubhavananda-svarupa, are understood ( vidito ’si, 10.3.13). My good 
fortune is amazing!” 

Visvanatha CakravartT — 

“Moreover, mahat-tattva and the rest are as if smeared by attributes of Prakrti, 
but You are certainly not smeared, due to being the cause, although You entered 
[the universe and DevakT’s womb].” 

“In this way, though You entered the world, created by Your own Prakrti, and 
though You are always resplendently existing {san - sada virajamanah api ) with 
attributes ( gunaih = gunaih saha ) such as self-manifest unaltered knowledge, 
bliss, and so on which are included within Yourself ( grahyaih = svopadeyaih ) 
and whose characteristics are merely inferable by the intelligence ( buddhy- 
anumeya-laksanaih = buddhya anumeyam eva laksanam yesarh taih ), You— 
being essentially composed of bliss—do not take in the attributes of Prakrti ( tad- 
gunagrahah = tasyah prakrteh gunan tvam na grhnasi),” which smear [the 
perception of oneself as a soul] and which are imbued with unhappiness. Why? 
anavrtatvat (because of not being covered). The idea is: Anyone—meaning any 



jiva —who is pervaded by Prakrti’s gunas takes in those attributes and becomes 
smeared. 

Therefore: “Those attributes of Prakrti do not exist in Your outside nor in Your 
inside ( bahir antaram na te = tava bahir antaram vyapya te prakrteh gunah na 
santi).” For instance, sound, touch and so on exist in a jiva’s outer plane, and 
sorrow, bewilderment, and so on exist in ajiva’s inner plane. 

Sarvatmanah signifies: sarvantaryamitaya pravistasya api (of You, although 
You entered as Paramatma in everyone). 

“Moreover, it is not only You who do not have Prakrti’s attributes, rather: 
sarvasya atma-vastunah.” The sense is: atma-vastunah tava sviya-padarthasya 
sarvasya krtsnasyapi lila-vilasa-dhama-bhaktader bahir antaram ca vyapya te 
lepakah prakrti-guna na santi, “Whether outwardly or inwardly, even all those 
that belong to Your category, such as a devotee, a transcendental abode, and 
Your enjoyment of pastimes, do not have those smearers, Prakrti’s attributes.” 

Sanatoria GosvamI — 

“Although You are continuously existing ( sann api = nityam vartamano ’pi) 
with qualities ( gunaih = gunaih saha )—in the way that was mentioned, or else 
“qualities like these, such as bhakta-vatsalya, which are inherent in the nature” 
(i evam = ukta-prakarena Tdrsaih va), You have deep attachment again and again 
for those qualities ( tad-gunagrahah = tad-guna-agrahah = tesu gunesu punah 
punar asaktih yasya ).” 

What are those qualities like? buddhy-anumeya-laksanaih, “their nature is 
only inferable, but not grasped, by the intelligence.” This means they are utterly 
difficult to understand from a logical viewpoint since they are not limited and so 
on ( buddhy-anumeya-laksanaih = buddhy-anumeyam na tu prapyam svarupam 
yesam taih, aparicchinnatvadina parama-durvitarkaih). Therefore: grahyaih, 
they should be accepted by everyone, meaning they are most worthy of being 
served ( grahyaih = sarvopadeyaih = parama-sevyaih). 

“Although there is no need to consider Your (te = tava) outside, there is no 
consideration of Your inside either.” Why? “Because You are not covered: You 
are completely independent ( anavrtatvat = parama-svantantratvat ).” The 
reasons for that are sarvasya, sarvatmanah, and atma-vastunah: 

sarvasya means sarva-mayasya (of You, who comprise everything) 
sarvatmanah denotes either sarva-cetayituh (You make everyone understand, 

ref. BVT 10.1.3) or sarva-vyapakasya (You pervade everything). 
atma-vastunah means: atma svayam eva vastuyah tasya (You are the real thing), 



in other words: svatah parama- 

purusartha-svarupasya (Your nature is the topmost goal of life). 

Still, He is tad-gunagrahah (He has repeated, deep attachement for those 
qualities). Thus the fact that He is an unlimited ocean of qualities such as His 
constant bhakta-vatsalya is stated. 

Jiva GosvamT — 

Here he says: “The mahat-tattva and others do not enter, but in Your case, 
since You are the supreme cause, there is much less of an entrance, let alone any 
contact.” The drift is: “Therefore this personal manifestation of You who are 
such is imbued with Your sublime mercy.” 

The rest is by Srldhara Svaml. In his commentary, the word gunaih is 
simultaneously explained in two ways (sensory objects; senses) because there is 
a difference in meaning on account of different modifiers. 

There is another elucidation. Right here, he links the state of abounding in 
qualities, such as being controlled by prema, with a special meaning: 

(Additions are underlined.) 

“Although You are continuously existing (sarm api = nitya-vartamano ’pi) 
with qualities ( gunaih = gunaih saha) such as being controlled by prema, in the 
way that was said ( evam = ukta-prakarena), You have deep attachment again 
and again for those qualities (tad-gunagrahah = tesu gunesu punah punar 
asaktih yasya ).” 

What are those qualities like? buddhy-anumeya-laksanaih, “their nature is 
only inferable, but not grasped, by the intelligence (buddhy-anumeya-laksanaih 
= buddhy-anumeyam na tu prapyarh svarupam yesarh taih),” because the sruti 
states : na tat-samas cabhyadhikas ca drsyate, “ No one is seen to be either equal 
to or superior to Him ” (Svetasvatara Upanisad 6.8). 

The reasons for that are sarvasya, sarvatmanah, and atma-vastunah : 

sarvasya means sarva-mayasya (of You, who comprise everything) 
sarvatmanah denotes either sarva-cetayituh (You make everyone understand) 
or sarva-vyapakasya (You pervade everything). 

atma-vastunah means: atma svayam eva vastu yah tasya (You are the real 
thing), in other words: svatah parama- 

purusartha-svarupasya (Your nature is the topmost goal of life).Still, He is tad- 
gunagrahah. Thus, being one who constantly manifests unlimited virtues due 
to constantly being under the control of a devotee’s prema is shown. The gist 
is: “That You entered and were obtained as our son is apnronriate on Your nart. 




That is our topmost result .” 

Krama-sandarbha — 

“You have no inclusion among those sensory objects, which are being 
perceived.” ( tad-gunagrahah = tad-gunesu grhyamanesu agrahah 
grahanabhavah yasya ) 

Baladeva Vidyabhiisana — 

In this verse he makes the link with the entity to whom the analogy applies. 
The Lord might retort: “If I am all-pervasive, why don’t the eyes and so on, 
which are perceiving form and other sensory objects, perceive Me?” In that 
regard he says: “Although You are situated (sarin api = sthitah api ) with sensory 
objects such as form (gunaih = rupadibhih saha ), which are perceived by the 
senses (grahyaih = indriyaih kartrbhih grahyaih ) and whose characteristics, i.e. 
natures, are inferable by the intelligence by knowing the form and so on 
(buddhy-anumeya-laksanaih = rupadi-jhanena anumeyani svarupani yesarh 
taih), You are not perceived by means of the sensory objects (tad-gunagrahah = 
taih gunaih rupadibhih saha na grhyate),” just like space which, though situated 
everywhere, is not perceived by the eyes due to a lack of connection. 

“If that is true, then My existence outside the world is not a fact since I 
entered the world.” In that regard he says: “You have no outside nor inside 
(bahir antararh te na = te bahir antaram na asti ).” Why? “Because You are all- 
pervasive (anavrtatvat = vibhutvat).” With sarvasya he says: “By Your real 
potency, You are outside and inside.” “Since I am inside, I must have a body that 
is somewhat inert.” In that matter he says: “You are the one who pervades all” 
(sarvatmanah = sarvam atati vyapnoti iti tasya ). The sense is He is within 
everything. “Is there marginality as in the case of ether?” Therefore he says 
atma-vastunah, which means cetanasya dhi-purvakarh nikhilarh vyapnuvatah, 
“You are conscious, that is to say You are pervading everything by Your 
awareness.” Later on it will be said: na cantar na bahir yasya, “He has no 
interior nor exterior” (Bhagavatam 10.9.13). 

Madhvacarya — 

Sarvasya means sampurnasya (fully complete). In addition, it is said in 
Tantra-bhagavata: 


sarvah sampurna-samarthyat sarvatma sarva-bhaksanat 



ananyasrayatas catma-vastutvam abhidhiyate 


“He is Sarva since He has full capability. He is Sarvatma because He 
consumes everything. Being atma-vastu is so called because His substratum 
is no other than Himself.” 

‘ Atma-vastu’ is said in the sense that He abides only in Himself ( atmani eva 
vasat). 

10.3.18 

ya atmano drsya-gunesu sann iti 
vyavasyate sva-vyatirekato ’budhah \ 
vinanuvadam na ca tan mamsitam 
samyag yatas tyaktam upadadat puman \ \ 

upajati (12) 

yah —who; atmanah —by the self; drsya —that are perceivable; gunesu 
—among sensory objects; san —the best [thing] (or existing); iti —thus; 
vyavasyate —determines; sva-vyatirekatah —on account of a difference from the 
self; abudhah —an ignorant; vina —without; anuvadam —a corroboration (or nu 
—indeed; vadam —a theorization); na —not; ca —(a verse filler); tat —that; 
mamsitam —wisdom; samyak —proper; yatah —because; tyaktam —that which is 
rejected; upadadat —is accepting; puman —a person. 

yah puman atmanah drsya-gunesu sva-vyatirekatah (ko ’pi padarthah san) iti 
vyavasyate, (sah) abudhah (bhavati). anuvadam vina tad mamsitam samyag na 
(bhavati), yatah (sah puman suribhih) (yat) tyaktam (tad) upadadat (vartate). 

Visvanatha CakravartI— 

yah puman atmanah drsya-gunesu (ayam padarthah san) iti vyavasyate, sva- 
vyatirekatah (sah) abudhah (krtah). nu vadam vina tad mamsitam na samyag 
(mamsitvam bhavati), yatah (sah tvadTya-janaih ghrnaspadatvena) tyaktam (eva 
yat tad eva) upadadat. 

“A person who is convinced that a particular thing among sensory 
objects, which are seen by oneself, exists in terms of being entirely distinct 
from the Soul is not learned. Without an explanation, that knowledge is not 



correct, because the person is accepting an idea rejected by Vedic seers. 

Alternatively: 

“A person who determines: “Among the sensory objects that I can 
perceive, this is the ultimate thing” is not intelligent, on account of a 
difference from the self. Indeed, without a theorization, that is not proper 
wisdom, because the person is accepting what was repudiated. 

Sridhara SvamT — 

Someone might think: “These four reasons might bring about the notion that 
the world is unreal, but that is impossible because it looks real.” Anticipating 
this, Vasudeva says: “A person who concludes: “Among bodies and other 
sensory objects that are perceptible to me, a body and other things are existing 
separately in terms of being different from the Soul” is not learned (ya atmano 
drsya-gunesu sann iti vyavasyate sva-vyatirekato ’budhah puman = atmano 
drsyesu gunesu dehadisu atma-vyatirekena prthak sann ayarh dehadir iti 
niscinoti yah puman so ’vidvan),” because that person sees a complete 
difference. 

“Moreover, that person is not learned because when everything, such as a 
body, is considered, none of that really exists without referring to the fact that 
their basis is mere words” (they only exist in terms of name and form, which are 
illusory; thus, to begin with, nothing is real) (kirn ca mamsitam vicaritam tad 
dehadi sarvarh yato vinanuvadarh vac-arambhana-matram vina na samyag 
bhavati). Hence an ignorant person is accepting as real that which has already 
been discredited as unreal. ( tyaktam upadadat - avastutvena badhitam eva 
vastu-buddhya svT-kurvan ) 

Visvanatha CakravartT — 

Someone might think: “Although they smear [one’s consciousness], some 
attributes of Prakrti give pleasure, thus they are just fine.” Therefore he says: “A 
person who concludes ( vyavasyate = niscinoti ): “Among the sensory objects that 
I can perceive ( atmanah = svasya) —such as an enjoyable garland, sandalwood 
paste, or a woman—this is the ultimate thing ( sann iti = uttamah ayarh 
padarthah iti)” has been made a fool ( abudhah = abudhah krtah).” Why? sva- 
vyatirekatah (on account of the difference from oneself), which means: 
svasmims tesam sada samyogabhavat, “because the sensory objects have no 
connection in oneself,” in other words because sensory objects engender 



unhappiness, such as sorrow and bewilderment, and because they make one 
obtain the flow of material existence. 

“But the Karma-mlmamsakas consider themselves intelligent when they say: 
“An enjoyable garland and the like are eternal.”” In that regard he says vina and 
the rest: “It has already been ascertained (nu = niscitam eva ) that without a 
theorization (vadam vina), that wisdom (tat manTsitam ) is not proper wisdom (na 
samyak = na samyag manfsitvam )—this means it is a mere popular belief: It is 
not wisdom—because the person accepted as superior (upadadat - adhikhyena 
adadat) (adadat = svT-krtavan ) that which has already been rejected by the 
transcendentalists as contemptible (tyaktam - tvadTya-janaih ghmaspadatvena 
tyaktam eva yat tad eva).” The short syllable in upadadat is poetic license. 
(Visvanatha CakravartI takes upadadat as upadadat, a verbal form of the root 
[du]da[n] dane, 3U, in the simple past tense.) 

Sanatoria Gosvami — 

Here he says: “Thus only You, no other, should be the object of bhajana” “A 
person who determines ( vyavasyate = niscinoti ): “Even among those whose 
qualities can be directly felt by me—or else their qualities are charming to me 
(i atmanah drsya-gunesu = svasya drsyah saksad bhavanTyah manoharah va 
gunah yesarin tesu api madhye) —, this god, who is other than You ( sva- 
vyatirekatah = tvarh vina), is the best ( sann iti = ayam devah sann iti) ( san = 
uttamah)” is not intelligent because that knowledge is not the highest (na samyak 
= uttamam na syat).” Why? Because there is no ascertainment of the truth 
“without a discussion” ( anuvadam vina = anyonya-samvadam vina 
tattvaniscayad eva), or else “without a debate to settle the truth” ( vinanuvadam 
= vina nu vadam = nu aho tattva-nirdharartham anyonyam vadam vina). In 
other words: Because there is no ascertainment of the truth without the 
association of His transcendentalists. 

“Therefore that person, who is accepting (upadadat = svT-kurvan) someone 
who is rejected by previous authorities (tyaktam = purvaih tyaktam), i.e. 
someone who is other than a worshipable person, is simply unintelligent.” 

Alternatively: tad manTsitam anuvadam vina eva iti tyaktam upeksitam 
upadadat puman samyak samfcTnah na bhavati, “The person, accepting 
knowledge that was disregarded without any discussion, is not right.” 

Jiva Gosvami — 

“Other gods too manifest as the sons of others. Why are you only attached to 
Me?” He responds to that in this verse and in the next. The drift is: “The goal of 



life does not exist in them, since without You, who are the original cause and the 
primary creator, others persons have no independent existence.” 

There is another interpretation (changes are underlined): “A person who 
determines (y yavasyate = niscinoti ): “Even among those whose qualities can be 
directly felt by me—or else their qualities are charming to me ( atmanah drsya- 
gunesu = svasya drsyah saksad anubhavanTyah manoharah va gunah yesarh tesu 
api madhye )—, this god, who is other than You, who are the substratum of gods 
too ( sva-vyatirekatah = tesam api mula-svarupam tvarh vina), is the best (sarin 
iti = ayam devah sann iti ) (san = uttamah )” is a fool (abudhah = miirkhah), 
because that which is considered : “ This one , whose sensory objects can be seen . 
is the ultimate one ” (manfsitam = drsya-gunah ayam san iti vicaritam ) is not the 
highest (na samyak = uttamam na bhavati).” Why? Because there is no 
ascertainment of the truth “without a discussion to settle the truth” (anuvadam 
vina = tatty a-nirdharanartham anyonya-samvadam vina tattyaniscayad eva ). In 
other words: Because there is no ascertainment of the truth without the 
association of His transcendentalists, “since that person accepted (upadadat = 
svT-krtavan ) what is rejected by Vedic seers (tyaktam = suribhih tyaktam ).” This 
means it is different than the goal of life. 

The parasmaipada of the verbal root dad, in upadadat, is poetic license. (Here 
JIva GosvamI says the verbal root is dad dane 1A). 

Krama-sandarbha — 

While rejecting the idea of His entrance, he refutes the independent existence 
of the material world. The purport of sva-vyatirekatah is: “If the world is not 
perceived even as different from jivatma, the witness ( sva-vyatirekatah = svasya 
jivatmanah drastuh vyatirekena api), what need be said about its being perceived 
as different from Paramatma, the manifester of all!” 

[A person who concludes “Things exist separately from the Soul”] without the 
sanction of the Vedas ( anuvadam vina = vedanumatim vina)...” —there is not 
even a sanction in that matter, since the sruti states: yasya bhasa sarvam idam 
vibhati, “by whose effulgence all this universe shines” (Bhagavatam 10.13.55) 
(Svetasvatara Upanisad 6.14)—[... is a fool] because that person has accepted as 
acceptable (upadadat = upadeyatvena svT-krtavan) something repudiated by the 
Vedas (tyaktam = vedais tyaktam).” As regards the verbal root dad[a]: The use 
of the parasmaipada, in upadadat, pertains to the chandas (the Vedas, or the 
meter): tihatihau bhavanti. 


Baladeva Vidyabhusana — 



The Lord might say: “Those who are nuts about rites consider that only some 
rite which is expressive of S varga, which involves a garland, sandalwood paste, 
and women and which is mentioned in the scriptures is a cause of the attainment 
of all the goals of life and is itself a goal of life that becomes fulfilled, but they 
do not consider Me.” Vasudeva responds: “He who is nuts about karma (yah = 
yah karma-jadah ) and who concludes (vyavasyate = niscinoti ): “Among sensory 
objects worth seeing by me (atmanah drsya-gunesu = svasya drsyesu visayesu 
madhye), this thing, i.e. a garland, or sandalwood paste, and so on, is eternal (san 
= arthah san ) (san = uttamah = nityah )—that is to say he does a rite to attain 
that but does not consider You, the Lord of all, who does everything and who 
bestows all the results—is not intelligent.” This means he has no knowledge of 
the purport of the scriptures. 

Why? “because that thing is permanently disconnected in reference to one’s 
self” (sva-vyatirekatah = svasmin tasya sada samyogabhavat ) and because it is 
not eternal; that’s the idea. “But he thinks he’s smart. Why do you say he’s 
unintelligent?” He replies with vina and the rest: “Certainly (nu = niscitam ), 
without a verbal fight (vadarh vina = kalaham vina), that erudition (tan 
manTsitam = tat pandityam) does not become proper (na samyak = samyak na 
bhavati), inasmuch as it is rejected by those who are fixed on Vedanta—those 
words need to be supplied—, since he is accepting a thing (upadadat = artham 
upadadat vartate) that has already been rejected by discerning persons as 
contemptible.” 

VTra-Rdghava — 

The atmanepada in vyavasyate is poetic license. (The verbal root is so antah- 
karmani 4P.) 

Siddhanta-pradipa — 

“He who ascertains that, among perceivable sensory objects, which belong to 
the Lord (atmanah = paramesvarasya bhagavatah )—in that sense He is 
mentioned by the sruti in statements like: atmaivedam sarvam, “All this universe 
is the Soul” (Chandogya Upanisad 7.25.2)—there is some thing that is existing 
in terms of not having That as the Self (sva-vyatirekatah = paramesvara- 
vyatirekatah = atadatmakataya) is a simpleton (abudhah = balah).” Such a 
person does not accept the teaching: aitadatmyam idam sarvam, “The whole 
world is the state of having Paramatma as the Self” (Chandogya Upanisad 
6.8.7). 



10 . 3.19 


tvatto ’sya janma-sthiti-samyaman vibho 
vadanty amhad agunad avikriyat \ 
tvayTsvare brahmani no virudhyate 
tvad-asrayatvad upacaryate gunaih \ \ 

upajati (12) 

tvattah —from You; asya —of this [universe]; janma-sthiti-samyaman —the 
creation, continuation, and destruction; vibho —O pervader; vadanti —they say; 
anThat —who are actionless (or desireless); agunat —in whom the gunas do not 
exist; avikriyat —who do not have a transformation; tvayi —in You; Tsvare —the 
Lord (Upanishadic jargon for ‘Visnu’); brahmani —and Brahman; no virudhyate 
—is not inconsistent; tvad-asrayatvat —because of being one whose foundation 
is You; upacaryate —is figuratively superimposed; gunaih —due to the gunas. 

vibho ! (surayah) anihad agunad avikriyat tvattah asya (visvasya) janma- 
sthiti-samyaman vadanti (iti yad asti, tad) Tsvare brahmani tvayi no virudhyate. 
tvad-asrayatvat (tava srsty-adi-eka-kartrtvam) gunaih (tvayi) upacaryate. 

“O pervader, they say the creation, the continuation and the annihilation 
of the universe occur because of You, who are actionless, who are foreign to 
the gunas, and who remain unchanged. That is not a contradiction in You, 
who are Brahman and Isvara. Being the Maker, being the Maintainer and 
being the Destroyer are figuratively applied to You due to the gunas 
inasmuch as You are their ultimate basis. 

SrTdhara SvamT — 

In this way it was said that the world, seen by Paramesvara, is not existing, 
since the world is distinct from Him. Now with tvatto ’sya he talks about the 
nonexistence of the world owing to a complete difference from the Lord even 
though He is the ingredient cause of the world. With anThat (actionless; 
desireless) he says: Although that is the case, there is no changedness. The sense 
is: agunatvad anThatvam tato ’vikaritvam, “Being actionless occurs because of 
having no contact with the gunas, therefore He remains unchanged.” 

“But how can there be doership if there is no action? And if He is a doer, why 
is He unchanged?” In that regard he says: tvayTsvare brahmani. He is unchanged 
because He is Brahman, and He is a doer because He is Isvara. “But even that is 



contradictory.” With tvad-asrayatvad and the rest he says: “No. On account of 
being the substratum of the gunas, being the doer of creation and the rest are 
figuratively superimposed unto You due to the gunas, which are doing [the 
creation and so on]” ( tvad asrayatvad upacaryate gunaih = gunaih kurvadbhis 
tvayi srsty-adi-kartrtvam upacaryate gunasrayatvat), just like what is done by a 
king’s servant is figuratively attributed to that king. 

Visvanatha CakravartI — 

“You stated that the gunas have no contact either with My inside or My 
outside. How can that be? I am the ingredient cause of the world, which is 
composed of the gunas, since you said: “after creating this universe by Your own 
Prakrti” and so on (10.3.14) and since there is no difference between Me and 
Prakrti, which consists of the gunas, insofar as Prakrti is My potency.” Vasudeva 
responds here (“They say the creation, the continuation, and the annihilation of 
the universe occur because of You, who are actionless, who are foreign to the 
gunas, and who remain unchanged”). 

“How could He who effects the creation of the world and so on possibly be 
actionless?” He responds: tvayfsvare brahmani na virudhyate (no = na), “That is 
not a contradiction in You, who are Brahman and Isvara.” The sense is: “The 
states of being actionless, desireless, and so on can only be ascribed to You, 
although You are Isvara, since the state of being Brahman cannot be explained 
otherwise,” on account of the statement in the Sixth Canto: svarupa- 
dvayabhavat, “because there is no dual svarupa ” (6.9.36). 

“The contradiction doesn’t go away with that.” Therefore he says: tad- 
asrayatvad upacaryate gunaih, which means: gunaih kurvadbhis tvayi srsty-adi- 
kartrtvam upacaryate gunasrayatvat, “On account of being the shelter of the 
gunas, the states of being the doer of creation and so on are figuratively 
superimposed unto You due to the gunas, which are doing [the creation, etc.], 
just like what is done by a king’s servant is figuratively attributed to that king. 
Because of this, since Prakrti is not Your svarupa, on account of being external 
(bahiraiiga) though it is Your potency, the absence of a contact between Prakrti’s 
gunas and Your inside and outside is proven.” 

There is another rendering: “How is it possible that I, who have a four-armed 
form and who am Your son, be Brahman or Isvara?” He replies with tad- 
asrayatvat and the rest: “Truly, You are neither Brahman nor Isvara. Rather, by 
Your statement: brahmano hi pratisthaham, “since I am the basis of Brahman” 
(Bhagavad-gTta 14.27), ” and also on account of Brahma’s words: adyo ’vatarah 
purusah parasya, “The Purusa is the first Avatara of the supreme Lord” 



(Bhagavatam 2.6.42), You are the foundation of both.” The words tad- 
asrayatvad upacaryate gunaih mean: tayor brahmesvarayor apy asrayatvad 
gunair upacaryate, “[The states of being the Maker, the Maintained and the 
Destroyer] are figuratively superimposed due to the gunas, insofar as You are the 
foundation of both Brahma and Isvara (Siva).” This means: “You are Brahma 
and Isvara, by the figurative usage of being the ultimate cause of being a creator 
and so on, as in the statements: asrita-dharmam asrayo ’pi dhatte, “Even the 
shelter has the attributes of that which is sheltered,” and punyatamo ’yam desah, 
“This place is the most pious.” ( sa vai punyatamo desah sat-patram yatra 
labhyate, “Indeed, that is the most pious place where a saint can be found” 
Bhagavatam 7.14.27.) 

That is a statement only in accordance with the ways of rasa. It has been said: 
rasenotkrsyate krsna-rupam esa rasa-sthitih, “The form of the Lord as Krsna is 
raised above all other forms because of rasa. This is the axiom of rasa” ( Bhakti- 
rasamrta-sindhu 1.2.69). In truth, however, Brahman, Isvara, and Krsna are the 
same entity because of the passage of the Sixth Canto: svarupa-dvayabhavat, 
“because there is no dual svarupa” (Bhagavatam 6.9.36). 

Sanatana Gosvami — 

“Why am I the only one who should be worshiped?” In that regard he says 
tvattah and so on: “O Almighty, O You who have all powers ( vibho = prabho = 
sarva-sakti-yukta)\ The Vedas—or else those who know the Vedas—say creation 
and the rest come from You, although You are desireless, meaning You do not 
depend on another ( amhat = aniskamat = ananyapeksad api ), although You are 
aguna, in other words You do not have a connection with the gunas of Maya, 
and although You have no modification such as anger ( avikriyat = krodhadi- 
vikara-rahitad api).” Although the Lord is beyond Prakrti, as described earlier, 
His doership of the mayika creation and so forth is reconciled in this manner. 

On account of the three states, starting from being beyond Prakrti (the Purusa; 
Brahman ( kevalanubhavananda-svarupa ); and Paramatma ( sarva-buddhi-drk ), 
10.3.13), it is inferred that those three, beginning from being desireless (amhat, 
agunat, avikriyat), occur one after another either in sequence or in terms of 
increasing improbability (He is the creator although He is desireless, the 
maintainer although He has no contact with a guna, and the destroyer of all 
although He remains unchanged). In that way, even when there is desirelessness 
and so on, there is also the three states of being the creator and so forth. “But 
that is contradictory.” In that regard he says tvayi. Just as the fact that the same 
one is both Brahman and Isvara is not contradictory insofar as everything related 



to Isvara has the nature of Brahman, in terms of not being illusory ( mayika ), the 
same also applies here. 

“Fine, the Entity ( vastu ) is not self-contradictory, but isn’t it that creation, 
continuation, and annihilation are inconsistent with being the Lord, since they 
are related to Maya?” In that regard he says tvad-asrayatvad upacaryate gunaih. 
The sense is: maya-gunaih kriyamanam srsty-adikarh tvayi upacaryate maya- 
gunasrayatvat, “Creation, continuation, and annihilation, which are being done 
by the gunas of Maya, are figuratively applied to You, since You are the 
substratum of the gunas of Maya.” This means there is no contradiction, either 
because there is a connection with You or since there truly is no connection. 

Or else, simply because there is no contradiction in that way, the sense is: 
“Owing to qualities expressive of the topmost godhood ( gunaih = gunaih 
bhagavatta-vacyaih), You should be constantly served ( upacaryate = 
paricaryate = nityarh sevyate bhavan ), because You, not anyone else, are the 
sole foundation of that kind of qualities ( tad-asrayatvat = tadrsa-gunanam 
bhavan eva ekah asrayah, na anyah ko ’pi). Thus only You should be worshiped, 
since You are an amazing svarupa.” 

Jiva GosvamT — 

The verse was expounded by Srldhara Svaml. In his commentary, it should be 
explained as follows to accomplish the notion that He is the ingredient cause: 
anThatvam (being desireless) means aksobhitatvam (being one who is not caused 
to be agitated) and avikaritvam (being unchanged) means svarupanyatha-bhava- 
rahitatvam (being one whose nature remains unaffected). The world revolves by 
Guna-mayl Maya and by Avidya, thus there is no incongruity even in being the 
ingredient cause (since He is said to be the ingredient cause in a figurative way, 
in the sense that Prakrti is His potency). 

Next, as regards the nanu clause in his commentary (“But how can there be 
doership if there is no action? And if He is a doer, why is He unchanged?”), 
someone suspects a fault in being the instrumental cause. Concerning: “He is 
unchanged because He is Brahman,” in truth brahmani stands for brahma- 
svarupa eva tasmin (in You, whose svarupa is Brahman). The gist is: Because it 
might appear that there is changedness, and so on, by superimposing the gunas 
unto the Lord. 

There is another interpretation. In this verse he establishes that His qualities 
are unlimited and are most eminent, insofar as He is the cause of all without any 
incongruity, since He is the instrumental cause and the ingredient cause, by the 
axiom: prakrtis ca pratijha-drstantanuparodhat, “[Visnu is] also Prakrti because 



there is no contradiction between that statement and examples in the scriptures 
and other enunciations” ( Vedanta-sutra 1.4.23). Suspecting a contradiction in 
this, he repudiates it with vibho (O pervader) and so on. In that regard, the sense 
of the three terms agunat, avikriyat, and amhat is as follows, sequentially: 
“Although You have no connection with the three gunas, because of that there is 
a reason for being the ingredient cause (if He were not the ingredient cause, 
there would be no point is specifying that He is aguna ); there is no possibility of 
a change in Your svarupa: there is a reason for being the instrumental cause; 
there is no action of Yours whether outwardly or inwardly. 

In like manner, the sense of vibho is this: Although, by the style of texts such 
as, krtsna-prasaktir niravayava-sabda-vyapako va (i.e. krtsna-prasaktir 
niravayavatva-sabda-kopo va), “[An objector might say: If Brahman / Visnu is 
the cause of the world,] either there is the concomitant occurrence of His 
complete transformation or there is a scriptural inconsistency regarding the state 
of being partless” ( Vedanta-sutra 2.1.26), Vibhu would have the fault of being 
unstable in the aspect of being the object of worship (in different forms) insofar 
as there would be a wholesale change by not being in only one place—yet even 
an action in assuming the state of being the instrumental cause is not possible—, 
still, by the logic of: srutes tu sabda-mulatvat, “But [no, there is no 
contradiction] because the root of sruti is transcendental sound (and 
transcendental sound deals with inconceivable topics)” ( Vedanta-sutra 2.1.27), 
“Those for whom the sole evidence is the sruti say the creation, the continuation 
and the destruction occur only because of You ( tvatto vadanti - sruty-eka- 
pramanah tvattah eva vadanti).” 

The gist is that the term vibho is said with this intention: Since He is proven 
by the srutis, which are self-evident proofs, in terms of being devoid of the four 
defects beginning from bhrama (the tendency to be deluded, (2) pramada, the 
tendency to make mistakes, (3) vipralipsa, the propensity to cheat, and (4) 
karanapatava, having imperfect senses), what possible trace of a doubt could 
there be regarding being nirguna and so on and being the cause of the world’s 
origination and so on? 

With tvayi he says: “There is no contradiction in You, although You are the 
unique form of the topmost bliss, without any material change. You have all 
inconceivable powers.” ( brahmani = nirvikara-paramanandaika-rupe ’pi) 
(Jsvare = sarvacintya-saktau) 

Similarly, a cintamani and a magnet remain unchanged when making various 
things appear, causing an iron object to move, and so on. 

acintyah khalu ye bhava na tarns tarkena yojayet \ 



prakrtibhyah pararh yac ca tad acintyasya laksanam 


“Indeed, one should not link by logical reasoning states of being that are 
inconceivable. What is different than the three gunas is a sign of what is 
inconceivable.” ( Mahabharata , Bhlsma-parva 6.11) 

Given that He can be ascertained by the Puranas, “What contradiction could 
there possibly be in You, the supreme cause of all inconceivable potencies?” 
Otherwise the absence of a demonstrated conclusion spoils everything. She, the 
well-known one ( cit-sakti ), making available in two places (Vaikuntha and the 
world), from bala (power), a potency (Yogamaya) that is simply inconceivable 
even wards off a contradiction. Consequently the hypothesis of vivarta is 
improper because a potency of that sort is most suitable, in terms of being the 
highest of all, and because He has nothing to do either with being the substratum 
of Avidya or with being an object of Avidya, since He is the unique form of the 
topmost bliss, beyond mind and words. 

Someone might say: “Fine, He has a potency that is the faultless state of 
having the six attributes ( aisvarya , vfrya, yasas, srT, jnana, vairagya ) and that is 
the cause of the aisvarya and so on in Vaikuntha, but the condition of having the 
potency that is the faulty state of having the three gunas and which is the cause 
of the origination of the world and so on exists only for the sake of conveying a 
defect.” Anticipating this, he responds with tvad-asrayatvat and the rest. The 
sense is this: “You are not touched by that defect since Maya is the form of a 
shadow of Your potency. Nonetheless, without You, the substratum, her gunas 
are not brought about. Therefore, being the doer of that and so on is only 
figuratively applied because of the gunas.” This too is just the magnificence of 
being inconceivable. 

Krama-sandarbha — 

Although He is the doer of creation and so forth, with tvattah (from You) he 
says He is higher than that. With vadanti (they say) he talks about the 
philosophical conclusion by the logic of srutes tu sabda-mulatvat ( Vedanta-sutra 
2.1.27). With Tsvare and brahmani, he refutes the contradiction. The sense is: 
Because having the inconceivable potency is like having a cintamani and the 
like. And after that, with tvad-asrayatvat he says that although He has Maya, the 
potency consisting of the three gunas, He is untouched by it. 


Baladeva Vidyabhusana — 



With tvatto ’sya he talks about the aforementioned state of being the maker of 
the world. “The srutis —such as: yato va imani bhutani jayante, “from whom 
these beings originate” ( TaittirTya Upanisad 3.1)—say the creation, continuation, 
etc. of the world ( asya = visvasya ) come from You.” 

Someone might argue: “There must be changes such as exertion, 
consideration, joy, and lassitude as in the case of a carpenter who is desiring and 
endeavoring to achieve some effect.” He responds to that with anThat, agunat, 
and avikriyat. Because of doing only as a resolve, there is no endeavor like that 
of a carpenter, therefore there is no transformation such as exertion and so on, 
nor is there joy, lassitude, or bewilderment, inasmuch as He is devoid of the 
gunas of Maya. “How can someone who is desireless and unchanged do all 
this?” He answers: “That is not contradictory (no virudhyate = tad na 
virudhyate ) in You, who control both Maya and Time ( Tsvare = maya-kalayoh 
niyantari ) and who have the great qualities ( brahmani = brhad-gunake)” such as 
satya-sankalpa (His will comes true). 

“But sometimes the gunas are described as doers.” In that regard he says: 
“Your being the sole doer is figuratively applied ( upacaryate = tava eka- 
kartrtvam upacaryate ) because of the gunas, the instruments ( gunaih = gunaih 
karanaih),” on account of the statement in the sruti: kartaram Tsam, “the Lord, a 
doer” ( Mundaka Upanisad 3.1.3). This means His potency is in the gunas. How 
is it so? tad-asrayatvat, which means: tvad-Tksaya tesu caitanyagamat, “because 
of the arrival of consciousness in the gunas by means of Your glance,” in other 
words because He is the cause of the interactions of the gunas, just like a red-hot 
piece of iron burns because of fire. “Therefore You, the Maker, who are different 
from the world, should be revered.” 

SrTnatha Pandita — 

“Some say the creation, the continuation, and the destruction of the world take 
place only because of You, but in truth they take place because of Brahma and 
other amsas of Yours. Therefore they just talk, but they don’t really know. Still, 
there is a figurative superimposition on You insofar as they are Your amsas, and 
thus there is no contradiction in You, Sri Krsna, who are Brahman and Isvara (or 
Brahma and Siva).” 

The reason there is no contradiction is: tvad-asrayatvat (because of You, who 
are the substratum). The idea is: tesam brahmadmam asrayas tvam eva, “the 
substratum of Brahma and others is only You.” “Thus, creation and the rest 
occur because of You, although You are amha (actionless; desireless). Thus there 
is no incongruity.” 



Madhvacarya — 


“If He is aguna, why how does He effect creation and so on with the gunas ?” 
Because He is their substratum ( tad-asrayatvat ). 

It is said in Agni Purana: 

aguno ’guna-dehatvat sa-guno guna-dharanat \ 
aisvaryadi-gunitvad va vasudeva itTryate \ \ 


“Vasudeva is said to be aguna since He has a body devoid of the gunas, 
and saguna either because He has qualities or because He has attributes 
such as godly might.” 


10 . 3.20 

sa tvarh tri-loka-sthitaye sva-mayaya 
bibharsi suklam khalu varnam atmanah \ 
sargaya raktam rajasopabrmhitam 
krsnam ca varnam tamasa janatyaye 11 
upajati (12) 

sab —that well-known; tvam —You; tri-loka-sthitaye —for the continuation of 
the three worlds; sva-mayaya —by Your Maya; bibharsi —assume; suklam 
—white; khalu —indeed; varnam —color; atmanah —that belongs to You; sargaya 
—for the sake of creation; raktam —red; rajasa —with rajo-guna; upabrmhitam 
—accompanied; krsnam —black (or dark blue); ca —and; varnam —color; tamasa 
—with tamo-guna; jana-atyaye —to destroy people. 

sah tvam sva-mayaya tri-loka-sthitaye atmanah varnam suklam bibharsi, 
sargaya rajasa upabrmhitam raktam (varnam ca bibharsi), janatyaye tamasa 
(upabrmhitam) krsnam varnam ca (bibharsi). 

“By Your Maya, for the continuation of the three worlds You assume the 
white color, which relates to the Soul, for creation You assume the red color, 
which is endowed with rajo-guna, and to kill people You assume the krsna 
color, which has tamo-guna. 



Sndhara Svami — 


In two verses Vasudeva says: “Just as You, who are such, have the tricolored 
Gunavataras for the sake of the creation, the continuation, and the annihilation of 
the universe, so this descent of Yours is for the purpose of removing the Earth’s 
burden: This is understood.” 

Visvanatha CakravartT — 

“It is well known that creation and the rest take place because of Brahma and 
others. Why do you say tvattah (‘because of You’, in the previous verse)?” Here 
he says: “Truly, Brahma and others are only Your forms.” 

Sa tvam denotes: prasiddhas tvam eva (the same well-known You). Sva- 
mayaya means svarupena eva (only by His svarupa). Suklam means suddham 
(pure) because Visnu, the preserver of the world, has a dark blue color. 
Janatyaye means jana-samharaya (to kill people). 

In regard to rajasopabrrhhitarh raktam (red, endowed with rajas): tamasa is 
connected in the same way: tamasopabrmhitam krsnam, but since is not said 
sattvenopabrrhhitarh suklam, rather only suklam, Visnu does not have a 
connection with sattva-guna, unlike Brahma and Siva, who have a connection 
with rajo-guna and tamo-guna respectively. There is a mere proximity of sattva- 
guna to Paramesvara because it does not cast a covering on Him, who is suddha- 
sattva as a form that is not involved with sattva-guna: He remains untouched. 
For this reason it is said, in the context of the examination of the group of three 
gods: harir hi nirgunah saksat, “Only Hari is directly transcendental” 
(Bhagavatam 10.88.5). Further: sattvadayo na santTse, “Sattva-guna and the rest 
do not exist in the Ford” ( Visnu Purana 1.9.44), and saksT cetah kevalo nirgunas 
ca, “He is the witness, He is consciousness, He is absolute, and He is devoid of 
the gunas” (Svetasvatara Upanisad 6.11). 

Sanatoria GosvamI — 

“How can you say that the creation and the rest take place because of Me, 
since only Brahma and others do that?” Therefore he says sattvam and so forth. 
That is stated because of a nondifference in terms of presiding over sattva-guna. 
Alternatively: sa tvam. “As Manvantara Avataras such as Sri Yajna, You, whose 
noncontradictory modes of being were mentioned—or else You who effect 
creation and so forth ( sah = uktavirodha-prakarakah, srsty-adi-karakah va )— 
assume, by Your mercy ( sva-mayaya = nija-krpaya), a form that is mostly the 
white color ( suklam varnam = prayah sukla-varnam rupam).” 



Although only He Himself is the protector—hence at first it is said: sthitaye 
(for the sake of continuation)—still, in consideration of the difference between 
being the Avatar! and being an Avatara, it is said sah, in sa tvam (that well- 
known You), in terms of being distinct from that (an Avatara). Krsnam signifies 
mla-lohitam (blue and red). Janatyaye means jagat-samhare nimitte (for the 
purpose of destroying the world). 

“Thus Brahma and others are only Your Guna Avataras, and so creation and 
the rest occur only because of You.” 

Jiva Gosvami — 

“How can you say that everything, including the creation of the world, takes 
place because of Me, since Brahma and others effect secondary creation 
(visarga ) and so forth?” Therefore he says sa tvam. “Being Sri Visnu, You, 
whose noncontradictory modes were mentioned—or else You who effect 
creation and so on ( sah = uktavirodha-prakarakah, srsty-adi-karakah va )— 
manifest in the world (bibharsi = jagad dharayasi = jagad prakatayasi ) a pure 
form ( suklam = suddham), which is Your own ( varnam atmanah = svasya eva 
varnam rupam).” It is pure because He is naturally devoid of the gunas of Maya, 
though there is proximity, and because He only promotes sattva-guna. The 
reason He manifests that form is: sva-mayaya, which means nija-krpaya (by 
Your mercy). 

“Likewise, being the Soul of Brahma, You foster ( bibharsi = pusnasi ) an 
abundance of passion, such as a desire to create and so on, on account of being 
imbued with rajo-guna (raktam = rajo-mayatvena sisrksadi-raga-bahulam). 
And, being the Soul of Rudra, You, due to being imbued with tamo-guna, foster 
krsnam, “that by which the shining forth of one’s constitutional position is not 
distinct, mostly due to anger and so on”” (krsnam = tamo-mayatvena krsnam 
krodhadi-prayataya na abhivyahjita-svarupa-prakasam). 

The intended meaning is not a color, because even Baka and others, who are 
the most tamasika, have a white color, and because even Sri Vyasa, Sri Suka, and 
others, who are the most sattvika, have a dark blue color. However, the words 
sukla and so on are also used for Brahmanas and so on. Moreover, the fact that 
only Kslrodaka-sayi is the Visnu that is the Guna Avatara was stated previously, 
and He is proclaimed in various places as one who has a dark blue color ( syama- 
varna). And Rudra is white (sukla). Their various Avataras are only dedicated to 
preserving and destroying the universe, just like You are, although they have 
various colors, and so the intended meaning is not that Brahma has a red color. 

Only Sri Visnu has a form that has no guna. Being endowed with the gunas is 



stated in the context of the examination of the group of three gods: harir hi 
nirgunah saksat purusah prakrteh par ah, “Only Hari, the topmost Purusa, who 
is beyond Prakrti, is directly transcendental” ( Bhagavatam 10.88.5); sivah sakti- 
yutah sasvat tri-lihgo guna-samvrtah, “Siva, whose symbol is the threefold ego, 
is continuously connected with his sakti, and so he is covered by the gunas” 
(Bhagavatam 10.88.3). 

For this reason, here also it is not said sattvena, unlike in the case of rajasa 
and so on. And that will be explained by Srldhara SvamI too in terms of a 
discrepancy regarding the various actions of the gunas: raksitum icchur avatfrno 
’si krsnena varnena, “You, who desire to protect, have descended as the krsna 
color” ( Bhavartha-dTpika 10.3.21), and in the words starting from: atah 
sadhunam raksanartham, “therefore, to protect sadhus” (Bhavartha-dTpika 
10.3.21). Rather, only the annihilation of those who are tamasika is stated (by 
Srldhara SvamI), otherwise there would be a contradiction with a thousand 
explanations of his regarding the Lord. Thus in every way the Lord’s form is 
exclusively a svarupa of dense sat-cid-ananda. 

Krama-sandarbha — 

Sa tvam denotes: sa tatha-bhuta eva tvam (You who exist exactly in the way 
that was said). In regard to tri-loka-sthitaye (for the continuation of the three 
worlds): His devotees are foremost in the three worlds. Protecting them is the 
main purpose. That is precisely what he says with sva-mayaya, which means: 
svesu bhaktesu krpaya (out of mercy for Your devotees). As before, it is 
understood that only the inconceivable potency, which accomplishes what is 
very difficult to do, is the impeller in this regard. 

Although He is dark blue in terms of being suddha, it is said: suklam. Visnu is 
not the color of sattva-guna, since the word sattvena, which would match rajasa 
and so on, was left out. Thus the idea is simply that He presides over that guna. 
Atmanah means: srT-visnu-rupasya, “[You assume the pure color,] which relates 
to the Soul, Sri Visnu.” 

Baladeva Vidyabhiisana — 

With sa tvam he says: “After making, in the form of Sankarsana (Maha- 
Visnu), this cosmic egg, You, while reposing on the Garbhodaka Ocean, in the 
form of Pradyumna (Garbhodaka-sayl Visnu), always do the tasks related to the 
world with Avataras such as Visnu.” 

Sah means prasiddhah (You, who are well-known). Sva-mayaya means: svaya 



mayaya parakhyaya saktya, “by Your own potency, Maya, known as Para 
(transcendental, i.e. Yogamaya).” Suklam means suddham (pure), because Visnu, 
the preserver of the world, has a luster that resembles a [blue] flax flower. 

Moreover, Brahma is not red, and Rudra is not black, because their lusters 
resemble that of a golden moon. Therefore those three words are figurative 
(symbolic), with regard to the attributes of the three gunas. Additionally, since it 
is not said sattvenopabrrhhitam, unlike in the case of rajasopabrrhhitam and so 
on, it is indicated that Visnu impels sattva-guna from afar, whereas Brahma and 
Rudra are covered by rajo-guna and by tamo-guna respectively. 

Srinatha Pandita — 

Vasudeva elaborates upon the verb upacaryate (is figuratively applied) in the 
previous verse. Sa tvam stands for: anThatvadi-visistah (You who are 
characterized by being actionless and so on). Alternatively: sattvam, i.e. sattva- 
guna-mayam, “[You assume the white color] consisting of sattva-guna.” Khalu 
has the sense of nisedha (negation). Thus khalu bibharsi means: na bibharsi. 
“You assume neither the white color, the red color, nor the black color, which 
consist of sattva-guna, rajo-guna, and tamo-guna respectively. Only Your amsas 
assume those colors, whereas You remain unchanged.” Moreover, it has been 
said: 


tatah kalagni-rudratma yat srstam idam atmanah \ 
sanniyacchati kalena ghanamkam ivanilah |j 

“Afterward, the Soul, Kalagni Rudra, annihilates by the power of Time 
this universe that was created from Himself, like the wind dispels clouds.” 

(Bhagavatam 2.10.43) 

Vira-Raghava — 

Sah means ukta-vidhah (You whose ways were mentioned). Upabrmhitam 
means adhisthitam (ruled over). 

Siddhanta-pradipa — 

He expounds upon the words tvad-asrayatvad upacaryate gunaih in the 
previous verse. “You assume the white color and so on... through the 
Gunavataras.” 


ANNOTATION 



Rupa GosvamI writes: vidher lalataj janmasya kadacit kamala-pateh, kalagni- 
rudrah kalpante bhavet sahkarsanad api, “Sometimes Siva appears from 
Brahma’s forehead, and sometimes he appears from Visnu’s forehead. At the end 
of the kalpa, Kalagni Rudra appears from Ananta Sankarsana” ( Laghu- 
bhagavatamrta 1.2.30). Sometimes Kalagni Rudra is said to be a form of 
Nrsimha: kalagni-rudra-simhaya ( Nrsimha-sahasra-nama 117). 

In the Upanisads, the colors white, red, and black symbolize sattva-guna, 
rajo-guna, and tamo-guna. For instance: ajam ekarh lohita-sukla-krsnam, “[The 
soul experiences] Maya, which is birthless and which is red, white, and black” 
(Svetasvatara Upanisad 4.5). Similarly: esa mdyd bhagavatah sarga-sthity-anta- 
karinT tri-varna (Bhagavatam 11.3.16). Commenting on this verse, JIva GosvamI 
explains tri-varna as: mayakhya saktih, trayo varna yasyah sa, “Maya has three 
colors” ( Paramatma-sandarbha 48). The same is seen elsewhere in 
Bhagavatam: sukla-lohita-krsna-varnena, “by the white, red and black colors” 
(5.19.19), which Visvanatha CakravartI explains as “by sattva-guna, by rajo- 
guna, and by tamo-guna.” Similarly, each yuga is symbolized by a color: suklo 
raktas tatha pita idanim krsnatam gatah (Bhagavatam 10.8.13). The color 
attributed to the Kali yuga Avatara varies ( Laghu-bhagavatamrta 1.4.25). 

The figurative usage is extended to the point that Sukla is a name of Visnu: 
(A) sukla-proktan, “spoken by Visnu” ( Bhagavatam 3.22.19), (B) sukla-krtam, 
“made by Visnu” ( Bhagavatam 3.23.23), and (C) suklabhivyahrtam, “stated by 
Visnu” ( Bhagavatam 3.24.1). 


10 . 3.21 

tvam asya lokasya vibho riraksisur 
grhe ’vatirno ’si mamakhilesvara \ 
rajanya-samjhasura-koti-yutha-pair 
nirvyuhyamana nihanisyase camuh |[ 

upajati (12) 

tvam —You; asya lokasya —of this world; vibho —O pervader; riraksisuh —who 
desires to do the protection; grhe —in the house; avatirnah asi —have descended; 
mama —of mine; akhila-Tsvara —O controller of all; rajanya —of royalty; sarhjha 
—[the protectors] have the designation; asura —of asuras; koti —of ten millions; 
yutha —of a multitude; paih —by the protectors; nirvyuhyamanah —which are 
being expanded; nihanisyase —You will kill; camuh —armies. 



vibhol akhilesvaral tvam asya lokasya riraksisuh (san) mama grhe avatirnah 
asi. (tvam) rajanya-samjhasura-koti-yutha-paih nirvyuhyamanah camuh 
nihanisyase. 

“O pervader, O controller of all! Desiring to safeguard this world, You 
descended in my dwelling: You will annihilate the armies that are being 
constantly dispatched by so-called Ksatriyas who protect millions of asuras. 

SrTdhara SvamT — 

“You, who desire to protect ( riraksisuh = raksitum icchuh), have descended as 
the krsna color ( avatfrno ’'si = avatirno ’si krsnena varnena). Therefore, to 
protect sadhus, You will annihilate ( nihanisyase = samharisyasi ) armies ( camuh 
= senah ) that are made to go here and there ( nirvyuhyamanah = itah tatah 
calyamanah ) by those who protect millions of groups of asuras and who have 
the designation of royalty ( rajanya-samjhasura-koti-yutha-paih = rajanya- 
samjnahye asura-koti-yutha-pah taih).” 

Visvanatha CakravartI — 

“Well, father! Factually, You know the truth about Me. If You understand why 
I descended in Your house, then tell Me.” “You want to safeguard this world 
(i asya lokasya = imam lokam). Therefore, to protect sadhus You will annihilate 
armies ( camuh = senah ) that are made to go here and there ( nirvyuhyamanah = 
itah tatah calyamanah ) by those who protect millions of groups of asuras and 
who have the designation of kings ( rajanya-samjhasura-koti-yutha-paih = 
rajanya-samjhah ye asura-koti-yutha-pah taih).” 

Sanatoria Gosvami — 

“And now, to benefit the world, You Yourself have become my son. How 
amazing is my good fortune! You desire to protect the whole world, which is 
immersed in an ocean of various types of miseries, from that [ocean] ( asya 
lokasya riraksisuh = asya sarva-lokasya tato raksitum icchuh).” Or else: “To 
protect these people, Your devotees such as the Yadavas ( asya lokasya = asya 
yadavadi-nija-bhakta-lokasya), from impediments to bhakti, You have 
descended in my dwelling although it is just a prison.” 

“O You who are not delimited ( vibho = aparicchinna), O controller of the 
universe ( akhilesvara = jagad-Tsa)\” With these two vocatives he makes one 
aware of the unlikelihood of a Descent. “Still, You descended.” The drift is: How 
wonderful is the glory of the highest mercy! 



The armies were being arrayed unlimitedly and in specific ways 
(nirvyuhyamanah = nihsesena visesena ca uhyamanah). In the reading with a 
long syllable, the sense is: nihsesena vyuham kriyamanah, “armies that were 
made into a military array in an unlimited manner.” The long syllable is poetic 
license. 

“You will completely destroy ( nihanisyase = nitararh hanisyase = 
sarhharisyasi ) the armies... to give the liberation of apunar-avrtti (no return to 
the material world) in order to dispel the Earth’s burden.” There is cleverness in 
the request. 

Jiva Gosvami — 

“Just now, to protect the world You have become my son. How amazing is the 
good fortune of the world, let alone mine! You desire to safeguard the entire 
world” ( asya lokasya = asya sarva-lokasya ) in which the devotees such as the 
Yadavas are foremost and are immersed in an ocean of various types of 
unhappiness. 

Asya lokasya is in the genitive case instead of the accusative, by the rule: 
suparin supo bhavanti, “[In the Vedas,] case endings occur instead of [other] case 
endings” ( Varttika 7.1.39). Thus asya lokasya riraksituh signifies: tarn raksitum 
icchuh (You desire to protect the world). 

With the vocatives vibho and akhilesvara he implies the unlikelihood of a 
Descent. “Still, You descended, and on top of that You descended in my 
dwelling although it is just a prison. How wonderful is the glory of the highest 
mercy!” 

“Therefore You will certainly completely destroy ( nihanisyase = nitararh 
hanisyase eva )—in such a way that they will never come back ( apunar-avrtti )— 
armies that are being arrayed, i.e. caused to move, unlimitedly and in specific 
ways ( nihsesena visesena cohyamanas calyamanah ) by a multitude of asura 
warlords who pose as Ksatriyas (rajanya-samjhasura-koti-yutha-paih = 
ksatriya-cchadmasura-cakravarti-vrndaih ).” Only the concomitant killing of the 
asuras is meant to be expressed by the mention of the destruction of the armies. 

Alternatively, nirvyuhyamanah signifies nirvyudhah siddhah, “arrayed for 
battle, meaning perfectly in place.” However, the reading of the long syllable 
does not meet the consent of his Honor (Sanatana Gosvami). The sense is the 
armies were fashioned as a military array that was caused to take place in an 
unlimited way ( nirvyuhyamanah = nihsesena vyuham karyamana-vyuhatvena 
racyamanah). 



Krama-sandarbha — 


“Since I only desire You, You descended in my dwelling, although it is a 
prison.” Or else mad-grhe means mama daresu (in my wife). 

The vocative vibho means: “O You who are everywhere with all Your 
aspects!” Akhilesvara denotes: “O You whose unlimited, inconceivable potency 
is beyond body, mind, and words!” Therefore even Your entering both of us 
takes place by Your inconceivable potency, which directs the devotees’ mercy. 
You even accepted the mood of being a son.” 

Baladeva Vidyabhusana — 

“You will destroy ( nihanisyase - nihanisyasi ) armies... in order to protect the 
righteous.” 

Srmatha Pandita — 

“You descended in my dwelling as Your own svarupa, but it is not that You 
have a black color ( krsna-varna ), which is representative of him who supervises 
the killing of people.” For this reason it was said at first: payoda-saubhagam 
(beautiful like a rain cloud, Bhagavatam 10.3.9), but not krsna-varnam (You 
whose color is black): That only refers to Kalagni Rudra: rtarh satyarh par am 
brahma krsna-pihgalam ( Maha-narayana Upanisad 23) {Nrsimha-tapanT 
Upanisad, 1.6). (The pihgala color is either reddish-brown, yellow, or golden.) 

Vallabhacdrya — 

The armies were being constantly maintained, or else they were being 
constantly dispatched ( nirvyuhyamanah = nitaram vyuhyamanah 
paripalyamanah preryamanah va). 

Anvitartha-prakasika — 

The atmanepada in nihanisyase is poetic license. The genitive case in asya 
lokasya is a loose sasthT (sese sasthi). 

ANNOTATION 

The loose usage of the genitive case is sometimes seen in Bhagavatam. As 
usual, the underlying explanation is that the wording asya lokasya fills the meter. 
Moreover, according to Panini, the object of any verbal form of ni + han takes 
the genitive case: jasi-ni-pra-hana-nata-kratha-pisarh himsayam (Astadhyayi 



2.3.56) ( Siddhanta- 

kaumudi 617). Thus camuh (armies) is poetic license in place of camunam. 
However, JIva GosvamI says the rule is optional: pisa-ni-pra-hanonnaty-ujjasy- 
utkrathy-admam karma va himsayam (HNV Brhat 972). 


10 . 3.22 

ayam tv asabhyas tavajanma nau grhe 
srutvagrajams te nyavadhit suresvara \ 
sa te ’vataram purusaih samarpitam 
srutvadhunaivabhisaraty udayudhah \ \ 

upajati (12) 

ayam tu —this one (the well-known one, Kamsa); asabhyah —rude; tava 
—Your; janma —birth; nau —of the two of us; grhe —into the dwelling; srutva 
—after hearing; agra-jan —elder brothers; te —Your; nyavadhit —killed; sura- 
Tsvara —O Lord of gods; sah —he (Kamsa); te —Your; avataram —descent; 
purusaih —by men; samarpitam —made known; srutva —after hearing; adhuna 
eva —right now; abhisarati —he is approaching; udayudhah —he whose weapon 
is raised. 

suresvaral ayam tu (karhsah) asabhyah nau grhe tavajanma srutva te agrajan 
nyavadhit. sah (karhsah) purusaih samarpitam te avataram srutva udayudhah 
(san) adhuna eva abhisarati (iti). 

“O Lord of gods, upon learning that Your birth would take place in our 
dwelling, that notorious rude fellow killed Your elder brothers. At this time, 
hearing from his men about Your Descent, he must be coming here with a 
weapon, ready to strike.” 

SrTdhara SvamT — 

Vasudeva says: “However, despite that, You should carefully consider the 
situation.” The wicked man (asabhyah = khalah ) heard about Your Descent, 
which was told (samarpitam = kathitam) to him, and so he will come (abhisarati 
= agamisyati).” 


Visvanatha Cakravarti — 



“By Your mercy, I understand everything about Your supreme godhood. 
Nonetheless, my lack of discernment is an ocean that I find difficult to cross, so 
I’m letting You know about the hard-heartedness of that big sinner Kamsa, who 
is just about to come here.” In case the Lord were to reply: “He will be 
immersed in the relishment of the sweetness of My otherworldly form and will 
not strike Me. On the contrary he will please Me,” Vasudeva says: asabhyah 
(rude, unrefined). The tenor is: Being refined is the cause of relishing rasa. 

Starting from tava, he more or less talks about violence. “I perceive that he is 
coming toward us ( abhisarati = abhimukham eva sarati )—he has almost arrived 
—thus kindly withdraw this form right now ( adhunaiva = adhuna eva idam 
rupam upasarhhara). My great fear is: What will happen before You decide to 
withdraw it, when he will have come here?” 

Sanatoria Gosvami — 

In this verse he states: “A nondevotee is never able to understand Your glory, 
although You descended in person to benefit the entire world and although You 
might be close-by.” 

“Previously he killed ( abhyahanat ) Your elder brothers by repeatedly 
throwing them and pounding them on a stone, and then making them to die. Now 
(adhuna), with a raised weapon ( udayudhah = udyatayudhah eva san), he will 
come here (abhisarati = abhisarisyati), meaning he will come face to face while 
mnning with impetuosity.” “O Lord of gods ( suresvara)\” The drift is: “That is 
just appropriate for asuras who are inimical to gods and to Your devotees, 
otherwise there would be no occurrence of a killing.” 

Jiva Gosvami — 

The word kintu (however) in Srldhara Svaml’s commentary means: “Due to 
being confounded by paternal affection, however, I will inform Him of this.” 
That is precisely what he says: “Despite that...” 

There is another explanation: “At first Kamsa should be counteracted because 
he is the most wicked among the asuras, since he gives us, who belong to You, 
the utmost grief, and also because of his evil intentions.” 

The verb abhyahanat stands for abhyahan (he killed), in the sense of “He 
dashed Your elder brothers on a stone.” The reading nyavadhft, however, is seen 
everywhere and is approved by Srldhara Svaml. Abhisarati means agacchann 
eva vartate (he is coming). The gist of the vocative suresvara is: “That is just 
fitting for asuras, who are inimical to gods and to Your devotees.” 



Baladeva Vidyabhusana — 

Although Vasudeva knows the Lord’s might and knows Him in terms of the 
father-son relationship, he talks while fearing Kamsa due to a rise of vatsalya, 
which is the nature of that mood, “Hearing from Narada about Your birth in our 
dwelling, that wicked man ( asabhyah = khalah ) killed Your elder siblings. That 
wicked man ( sah = khalah ), who heard about Your Descent, which was told 
(samarpitam = niveditam ) by door-keepers (purusaih = dvara-palaih ), is 
coming ( abhisarad = ayati) (will be coming).” The present tense is used 
according to the rule: vartamana-samfpye vartamana-vad va (Astadhyayl 
3.3.131). 

“Although I, agitated like Kartavlrya in battle, would be able to kill him, I do 
not do so because his liberation is near and because his liberation is to be 
achieved only through You. 


10 . 3.23 

srf-suka uvaca 

athainam atmajam vfksya maha-purusa-laksanam \ 
devakT tam upadhavat karhsad bhfta suci-smita || 

srT-sukah uvaca —Sri Suka said; atha —afterward; enam —Him; atma-jam —the 
son; vfksya —seeing; maha-purusa-laksanam —in whom there are characteristics 
of the Maha-Purusa (or of a great personality: see Durgama-sahgamani 2.1.49); 
devakT —DevakT; tam —Him; upadhavat —ran up close (or upadha-vat —[being 
afraid] as if it were an upadhi ); karhsat bhfta —afraid of Kamsa; suci-smita —she 
who has a bright smile. 

srT-sukah uvaca—atha devakT enam atmajam maha-purusa-laksanam vfksya 
tam upadhavat. (sa) karhsad bhfta suci-smita (ca abhavat). 

Sri Suka said: Afterward, beholding Him, her son, who had the 
characteristics of the Maha-Purusa, DevakT ran up close to Him. She was 
afraid of Kamsa, and was quite astonished. 

Sridhara Svamf — 


Upadhavat (she ran up close) means astaut (she praised). 



Visvanatha Cakravarti — 


Afterward, perceiving her husband’s fear, she became afraid ( bhfta ) close-by 
(upa = samipam). She became extremely agitated: “He does not fear Kamsa: He 
is smiling and is not withdrawing His own form, due to His ego of being God. 
Alas, what shall I do?” The gist of suvismita (quite astonished) is this: “Who is 
that vile Kamsa compared to Paramesvara?” “Still, our fear keeps increasing: 
That is the result of my lack of discernment, which is hard to overcome.” 

Sanatoria GosvamI — 

“Afterward, meaning after Sri Vasudeva’s praise, she directly saw ( vfksya = 
saksad drstva ) her son, who was of this sort...” or else “she saw Him, the eighth 
son ( enam = fdrsam astamam va)...” 

This means He was born from her womb in the manner of parturition. 
Although a birth without first entering a womb, as jfvas do, cannot take place in 
the Lord’s case, for the sake of a special affection such a conceit of hers was 
possible upon seeing how He was, but only as Bhagavan. For this reason she 
said something like “I have a child.” The word atha (afterward) is said because 
the mother, who was fast asleep at the time of parturition, owing to a similarity 
to worldly chilbirth, could not see her son at first. Or else it is because at the 
outset she was unable to see Him on account of consternation arising due to the 
Lord’s effulgence, and then, after Vasudeva’s eulogy, she cheered up. 

“Upon seeing Him, whose characteristics, in terms of being four-handed and 
so on, were like those of Sri Narayana, she, being quite astonished although she 
feared Kamsa ( karhsad bhfta suvismita = karhsad bhfta api suvismita satf), 
praised Him, her son, out of joy (tarn upadhavat = atmajam eva harsena 
astaut)” 

Alternatively, she was afraid of Kamsa due to an upsurge of deep affection 
and was very astonished by the Lord’s birth. Optionally, the syntactical 
connection is: tarn enam. The sense is: ciram apeksitam divya-rupena 
avirbhutam, “Him, who was expected for a long time and who had made His 
appearance as a divine form.” 

Jiva Gosvamf — 

Atha means “after Sri Vasudeva’s praise”. The syntactical connection is: tarn 
enam. “She saw Him, her son, who had long been expected (tarn = ciram 
apeksitam ) and who had appeared as a divine form ( enam = divya-rupena 
avirbhutam). ” In other words, He came across as one who took birth from her 



womb. The purpose of that was to generate a special kind of possessiveness. 
Consequently she said something like: “I have a child.” 

Moreover, since there was an imitation of the ways of childbirth, to conceal 
that, at first her outward senses were covered, either by Yoga-nidra or by the 
Lord’s effulgence. Therefore, in reference to that concealment, with atma in 
atmaja (‘own’ son) it is said that He is her own. 

Maha-purusa signifies svayam bhagavan. In that regard, perceiving Him as a 
son is the cause of fear, and perceiving Him as the Maha-Purusa is the cause of 
both her astonishment and her hymn of praise. Nonetheless, her being afraid 
illustrates the influence of deep affection imbued with perceiving Him as a son. 

Baladeva Vidyabhusana — 

Upadhavat means tustava (she praised). She was afraid of Kamsa on account 
of a rise of parental affection. 

Vallabhacdrya — 

Given that Vasudeva was inactive, at first DevakI praises the Lord for the 
purpose of His withdrawing His form so that Kamsa would remain ignorant 
about the Lord’s birth. The verb upadhavat signifies saranam gata (she went to 
take shelter). In other words, she will attain shelter by praising Him. 

The cause of her fearing Kamsa is the Lord. Thus, her fear occurred 
concomitantly with her perceiving the Lord’s form. She was apprehensive: 
“Why doesn’t He withhold it?” Therefore Sukadeva says she was very 
astonished ( suvismita ). Wonderment arose, but not in a way that her fear was 
dispelled. Another reading is suci-smita (she has a bright smile). This is for the 
sake of informing about her knowledge of stotras about the Lord. Her quality of 
being devoted to her husband is stated with the adjective suci-smita. 

The word atha has the sense of bhinna-prakrama (a new beginning): 
Vasudeva had praised the Lord from the viewpoint of the Vedas and so on, and 
now DevakI does it differently, otherwise there would be a redundancy. 


10.3.24 

devaky uvaca 

rupam yat tat prahur avyaktam adyarh 
brahma jyotir nirgunam nirvikaram | 
satta-matram nirvisesam nirfham 



sa tvarh saksad visnur adhyatma-dipah 


(salinf) 

devakT uvaca —DevakI said; rupam —form; yat —which; tat —that; prahuh 
—they declare; avyaktam —unmanifest; adyam —primordial; brahma —Brahman; 
jyotih —effulgence; nirgunam —devoid of the gunas;; nirvikaram —changeless; 
satta-matram —only Existence; nirvisesam —nondifferentiated (or devoid of a 
material attribute); nirfham —actionless (or desireless); sah —well-known; tvam 
—You; saksat —directly; visnuh —Visnu; adhyatma-dipah —the lamp of the 
adhyatma principle (the Soul, the soul, the intelligence, or the senses). 

devakT uvaca — (surayah) yad rupam prahuh, tad (rupam) brahma avyaktam 
adyam jyotih nirgunam nirvikaram satta-matram nirvisesam nirfham (ca 
bhavati). sah (tad-rupah) tvam saksad visnuh adhyatma-dipah (bhavasi). 

{ kirhva : devakT uvaca—yad tad rupam brahma avyaktam adyam jyotih 
nirgunam nirvikaram satta-matram nirvisesam nirfham (asti), sah tvam saksad 
visnuh adhyatma-dfpah (asti iti vedantah) prahuh .} 

DevakI spoke: “They say Brahman—an indescribable form that is 
unmanifest, primordial, luminous, transcendental, unchanged, sheer 
existence, nondifferentiated, and actionless—is You, who are Visnu, the 
lamp of adhyatma, in person. 

SrTdhara Svamf — 

In four verses she says: “You don’t have so much as a trace of fear.” DevakI 
entreats Him a little. The sentence is: yat tad rupam prahur vedah, “The Vedas 
assert some particular (yat tad = kim api ) entity (rupam = vastu ).” What is that 
entity like? She describes it. It is avyakta (unmanifest). The reason for that is: It 
is the primordial cause (adyam = karanam). Is it atoms? No, it is the Great One 
(brahma = brhat ). Is it Pradhana? No, it is an effulgence, that is to say it is 
conscious (jyotih = cetanam ). Is it like the jhana-guna (it has the attribute of 
knowledge) of the Vaisesikas? No, it is nirguna (it does not have a material 
attribute). Is it jhana-parinamin (subject to transformation on account of 
consciousness) like the MImamsakas think it is? No, it is nirvikara (devoid of 
change). Is it sakti-viksepa-parinamin (subject to transformation on account of a 
discharge of potency) like Puskaraksa and others think? No, it is satta-matra 
(sheer existence). Then is it a universal (samanya )? No, it is nirvisesa (without a 
particular). Then is it endowed with action, since it is a cause? No, it is 
actionless (nirfham). It is a cause merely in terms of proximity. Such being the 



case, it is something inferable from the effects. The syntactical connection is: 
yad vastu sa eva saksat tvam visnuh, “That entity is directly You, Visnu.” With 
adhyatma-dipah, she says He is also perceptible. He illuminates the instruments, 
such as the intelligence (He gives the knowledge of perceived things and gives 
intuition) ( adhyatma-dipah = buddhy-adi-karana-sahghata-prakasakah). 

There is another interpretation. Avyaktam means: na kenapi prakarena 
vyajyate ity avyaktam, “It is not implied in any way whatsoever.” Why would it 
not be implied just by the origination? Therefore she says it is the cause of all 
effects, in other words it is beginningless ( adyam = sarvasya karyasya adyam 
karanam = anadi). In that manner, with the four words brahma, jyotih, nirguna, 
and nirvikara she sequentially refutes the idea of a visible manifestation as a 
location ( desa ), as a material illumination (prakasa ), as a quality ( guna ), and as a 
transformation ( vikara ). Likewise, with satta-matra, nirvisesa, and nirTha she 
refutes the idea of a visible manifestation as a particular ( visesa ), as a universal 
(samanya ), and as an action ( kriya ). The rest of the explanation is the same. The 
gist is: “You, who are such, are not concerned about fear at all.” 

Visvanatha CakravartT — 

“Since it is well known that devotees bring even the Lord under control with a 
praise, I will eulogize Him, who is obstinate. And after making Him submissive 
I will remain firm in my speech.” Deliberating in her mind in this way, in four 
verses DevakI says: “O Paramesvara, although our intense fear keeps increasing 
at every moment, You have no trace of fear.” 

“The Vedas say those well-known ( tat = prasiddham ) bodily forms ( rupam = 
akaram ) of Yours (yat = yasya = tava), such as Narayana, Raghava, and 
Hayaslrsa, are out of the scope of all the senses (avyaktam = 
sarvendriyagocaram ) and are not generated (adyam = ajanyam ). And they say 
Brahman, which is transcendental and unchanged, is Your effulgence (jyotih = 
yasya tava jyotih prahuh vedah ),” because the sruti states: yasya bhasa sarvam 
idam vibhati, “by whose effulgence all this universe shines” (Bhagavatam 
10.13.55) and on account of this upcoming statement: satyam jhanam anantam 
yad brahma-jyotih sanatanam, “[The Lord showed the cowherds] the brahma- 
jyoti, which is eternal, real, consciousness, and infinite” (Bhagavatam 10.28.15). 
In addition, in Hari-vamsa the Lord tells Arjuna: 

tat param paramam brahma sarvam vibhajate jagat \ \ 
mamaiva tad ghanam tejo jhatum arhasi bharata \ 



“O descendant of Bharata! Brahman, the Supreme, which is beyond 
everything, assumes the form of the entire universe. You should know that it 
is My concentrated effulgence.” ( Hari-vamsa 2.114.lib-12a) 

Similarly, it is stated in Brahma-samhita: 

yasya prabha prabhavato jagad-anda-koti- 
kotisv asesa-vasudhadi-vibhuti-bhinnam \ 
tad brahma niskalam anantam asesa-bhutam 
govindam adi-purusarh tam aham bhajami \ \ 

“l worship the primeval Purusa, Govinda, whose effulgence is Brahman, 
which is partless, unlimited, and whole, and which is separated, by His 
power, as innumerable manifestations of extraordinary might, such as the 
Earth, throughout millions of millions of cosmic eggs.” ( Brahma-samhita 
5.40) 

There is another proof: brahmano hi pratisthaham, “because I am the basis of 
Brahman” ( Bhagavad-gTta 14.27). Srldhara SvamTs explanation of this verse is 
along the same line of thought. Another proof is in the following passage, which 
is on the topic of vibhutis (manifestations of extraordinary might): vikarah 
puruso ’vyaktarh rajah sattvarh tamah param, “The sixteen transformations, the 
souls, Pradhana, the gunas of Prakrti, and param ” (Bhagavatam 11.16.37), 
where Srldhara Svami explains the word param as Brahman. He writes: kirn ca 
rajah sattvarh tama iti prakrter gunas ca param brahma ca. tad etat sarvam 
aham eva, “In addition, rajas, sattva, and tamas, the gunas of Prakrti, and 
Brahman: All of these are only I” ( Bhavartha-dTpika 11.16.37). 

Other proofs are: (1) Matsya-deva’s statement: madiyam mahimanam ca 
param brahmeti sabditam, “You will also understand My glory, worded as Para- 
Brahman” ( Bhagavatam 8.24.38), (2) This passage from a stotra by Sri 
Yamunacarya: paratparam brahma ca te vibhiitayah, “... and Brahman, which is 
higher than the highest, are Your vibhutis” (quoted in Bhakti-rasamrta-sindhu 
2.1.291) and (3) tad brahma-krsnayor aikyat kiranarkopama-yujoh, “because of 
the oneness of Brahman and Krsna, which is linked to the resemblance between 
sunrays and the sun” ( Bhakti-rasamrta-sindhu 1.2.278). 

“And they say Your form ( rupam ), such as Your own bodies, abodes, 
devotees, associates, etc., is the universal of transcendence—this universal 
amounts to being an amusement of the transcendental potency—and has gone 
from the material world ( nirvisesam = visesat nirgatam) (visesat = prapahcat ) 



(it has nothing to do with the universe, which is called Visesa: Bhagavatam 
3.26.52)” (satta-matram = yasya tava satta-matram suddha-sattva-samanyarh 
suddha-sattva-sakti-vilasa-bhutam iti yavat sva-vigraha-dhama-bhakta- 
parikaradikarh prahuh). Therefore, it is desireless since it is inherently fully 
complete ( nirTham = svatah paripurnatvena vitrsnam).” 

Alternatively, nirTham denotes: sa-kama-bhaktan api nirfhayati iti nirTham, “It 
makes even the devotees who have material desires desireless.” Or else nirTham 
sgnifies: nihsesena Thayati svam abhilasayati iti nirTham, “It makes one 
incessantly desire, meaning it makes one long for it.” In this regard, Amara-kosa 
states: sprheha trd vahcha, “Sprha, Tha, trs, and vahcha are synonymous [and 
mean desire]” (1.7.27). 

The connection is: sa tvarh visnur adhyatma-dTpah, “You are Visnu, who 
illuminates all the tattvas [of Sankhya philosophy] ( adhyatma-dTpah = sarva- 
tattva-prakasakah ). I, who am ignorant, speak just as You sparkle in my mind.” 

Sanatoria GosvamI — 

The verse was expounded by Srldhara Svaml. There is another interpretation: 
yad iti yasya ruparh srT-murtis tad anTrvacamyam vastu prahuh, “They say that 
He whose divine body is some indescribable thing— that is just what she talks 
about, with avyaktam and so on; the state of being Para-Brahman is stated that 
way—is You, Visnu, who pervades all with His godly might.” Being 
Paramesvara is stated thus. The connection is: sa eva tvarh visnur nijaisvaryena 
sarva-vyapakah. With adhyatma-dTpa, the state of being Paramatma is stated. 
The rest is the same. 

JTva GosvamT — 

The verse was expounded by Srldhara Svaml. In his commentary, avyaktam 
means sarvagocaram (out of the reach of all). Someone might argue: “It is not 
possible that a form be both a thing and beyond the reach of everything.” He 
responds to that with karanam, which denotes sarva-karanam (the cause of all). 
This means the cause can be known only because the effects cannot be explained 
in another way. The gist is: A fire is not made manifest, let alone burned, by a 
flame of the fire. 

Someone might argue: “Being unmanifest and being a cause are 
characteristics that exist in the aggregate of atoms, thus one might suspect that 
your description is overextensive ( ativyapti ). So is it atoms?” With na (no, it is 
the Great One), Srldhara Svaml refutes that idea. The sense is: No, atoms, 



beginning from atoms of air (!), are not the biggest because they are mutually 
separate. 

“Then your description is overextensive in reference to Pradhana, which has 
those various attributes.” That is the gist of the objector’s reply: “Is it 
Pradhana?” (Brahman can mean Pradhana). In the refutation, consciousness is 
expressed with the word jyotih insofar as it is automatically manifesting. The 
idea is: Since Pradhana is inert, it can only be illumined by that, by the logical 
reasoning in \ jyotis caranabhidhanat, “The word jyotih [in Chandogya Upanisad 
3.13.7 denotes Brahman and not material light,] because of the mention of feet 
[in Chandogya Upanisad 3.12.6]” ( Vedanta-sutra 1.1.24). 

“Is it jhana-guna (it has the attribute of knowledge) like the Vaisesikas think it 
is?” Here the objector conjectures: “The term consciousness ( cetanam ) is said 
because of the contact of the consciousness (jhana ) of cit. It follows that for the 
Vaisesikas the souls are inherently inert, but they are conscious only because of 
the contact of the attribute of consciousness (jhana-guna ). Such is their opinion. 
So what about that Entity ( vastu )?” In the same way there is another doubt in 
that matter: “Is it like the Mlmamsakas think it is?” 

Next, “Is it like what the followers of Bhaskara think? (sakti-viksepa- 
parinamin, subject to transformation on account of a discharge of potency).” The 
followers of Bhaskara think that Brahman has a change that is a form of jhana, 
kriya, etc., by a discharge done by the potency ( sakti-krta-viksepena jhana- 
kriyadi-rupataya parinamah ) (rather, the potencies called jhana and kriya are 
forms of Brahman, meaning they are transcendental). Srldhara SvamI refutes that 
with satta-matram. This means: sac-chabdenatra vastv evocyate, tasya tu 
pravrtti-nimittarh satta, tan-matram ity avikrtam eva tad, “Here, only the Entity 
is stated with the word sat (existing), but the reason it keeps going is Existence 
(satta) (transcendental existence). Brahman is only Existence, thus it is simply 
unchanged.” 

With the words: “Then is it a universal (samanya)?”, the objector deridingly 
refers to that. “It is said that existence is a universal, and Brahman is the 
transcendental category (para jati ) (a jati is a type of samanya ). In addition, 
existence is not the form of the aforementioned avyakta and so forth.” In that 
way everything turns out like the bathing of an elephant (the objector mixes the 
concepts of material and transcendental). In this regard he makes the 
philosophical conclusion: “No, it is nirvisesa (it does not have a particular).” A 
universal ( samanya ) only follows in the particulars (visesa), but that which exists 
before and after a visesa is not a samanya. Consequently, this means cit, the 
reason for using a word that is expressive of That, on account of revealing That, 
is said to be Existence. The drift is: Being conscious is stated only due to being 



self-manifest. 

When there is congruity in that way, Brahman is again conjectured: “Then is it 
endowed with action?” This means: “Is there a fluctuation in Brahman?” Even as 
regards niriham (actionless), the idea is: It is the cause in terms of proximity, 
only by the inconceivable potency, which is the svarupa. 

Specifically, this is the meaning: Someone might say, “Given that there is a 
discernment of the highest caliber, even the world can be perceived as Brahman, 
so a visesa (particularity) occurs because of what?” 

In that regard she says saksat (directly, in person), meaning He is not covered 
by Maya. Therefore this state of being manifest, this state of having the six 
qualities, this state of having transformations such as mercy, this state of having 
particularities such as big limbs and small limbs, and even the excellence of 
gestures, hands, and feet—these are simply the magnificence of the attributes of 
the svarupa. The establishment, in accordance with the opinions of Sri 
Ramanuja and others, that His svarupa has attributes should be looked into in Sri 
Bhagavata-sandarbha (the six Sandarbhas ), in the commentary on that, and so 
on (especially Sarva-samvadinT of Bhagavat-sandarbha ). 

Satta-matram means kevala-dharma-svarupam (its nature is an absolute 
attribute). Jyotih is self-manifest consciousness, brahma is that which is bigger 
than everything, and adyam means devoid of birth. “They say: The divine body 
is the exact same thing as the Entity that is manifesting to jhanis when they 
reject various worldly attributes, whose defects are seen. And that Entity is a 
form of Yours.” ( rupam yat tat prahuh sa tvarh = jhaninah prati prakasamanam 
tad vastu yad rupam sri-vigraham prahuh, sa tad-rupa eva bhavari) 

Your form cannot possibly have a defect because a defect is not seen in it and 
because the proof is in the scriptures, whose meanings are verified by the learned 
by means of their realizations. Intending to signify this, she herself refutes the 
false concepts: With saksat she rejects the idea of being birthless. Then, with 
visnu she repudiates a state of being delimited, which is apparent from His 
manifestation as His own svarupa which has diverse paraphernalia. Visnu means: 
sarva-vyapaka (He pervades everything), owing to many statements like: na 
cantar na bahir yasya, “He has neither an interior nor an exterior” ( Bhagavatam 
10.9.13). 

And with adhyatma-dipa, she refutes a state of becoming manifest [by means 
of material intelligence]: “On the contrary, You illuminate our intelligence and 
so on. Therefore, just like Brahman, You manifest only by Yourself, and as a 
result You cannot be implied by anything.” 

As a pun, adhyatma-dipa means: atmanam adhikrtya vartamanah 
adhyatmanah atmaramah tan api dipayasi paramanandena ullasayasi, “You 



also illuminate the atmaramas (they completely delight in the self)—they are 
adhy-atma by the derivation: They exist in reference to soul. In other words, You 
make them rejoice with high bliss.” 

Thus it is shown that even Brahman has a topmost avirbhava. It was implied 
in that way also with saksat. There is a gradation in terms of being distinct and 
being indistinct. That is the general idea. 

There is another interpretation (changes and additions are underlined): yad iti 
yasya rupam srT-vigraharh tad anirvacamyam vastu prahuh, “They say the 
divine body of whom is some indescribable thing—that is just what she talks 
about with avyaktam and so on; bein g nir guna means being devoid of a material 
q ualit y: the state of being Para-Brahman is stated in that way—is You, Visnu, 
who pervades all with His godly might.” Being Paramesvara is stated thus. The 
connection is: sa eva tvam visnur nijaisvaryena sarva-vyapakah. With 
adhyatma-dipa, the state of being Paramatma is stated. The rest is the same. 

Baladeva Vidyabhusana — 

In four verses, DevakI informs Him: “Although I am afraid, upon seeing You, 
who are fearless, I am breathing at ease.” The syntactical connection is: yat tad 
rupam prahuh vedantah sah tvam, “The Upanisads declare some otherworldly 
(tat = kim apy alaukikam ) entity ( rupam = vastu): You.” What is that entity like? 
She describes it. It is unmanifest (avyaktam); the reason for that is adyam, which 
means karanam (the cause). An objector might say: “Then is it like the multitude 
of atoms of the proponents of Nyaya?” She responds with brahma, which means 
brhat (the Big One). “Then is it like the Pradhana of the proponents of 
Sankhya?” She answers with jyotih, which means cetanam (consciousness). 

“Then is it like the inert jhana-gunaka of the proponents of Vaisesika?” She 
responds with nirgunam. This means it is devoid of the gunas. It is the very 
svarupa of consciousness. The sense is: 

It shines in terms of having the attribute of visesajhana (nirgunam = gunat 
nirgatam = jhana-svarupam eva = visesajhana-gunakataya vibhatam). 

“Then is it subject to transformation on account of consciousness (jhana- 
parinamin), like the followers of Buddha, that is to say the Vijnana-vadls, say?” 
She responds with nirvikaram, which means “devoid of change”. “If that is so, is 
its existence uncontrolled (aniyata-sattakam), like the Jains say it is?” She 
answers with satta-matram. The sense is: sattaya miyate paricchidyate iti satta- 
matram, “It is measured, i.e. delimited, as existence.” This means niyata- 
sattakam (its existence is under control). “Then is it also a type of world for 
transcendentalists (satarh jagac cedrk) like the Dvaitins say it is?” In that regard 



she says: nirvisesam, which means: niscitah visesah jagan-niyantrtva-laksanah 
adhikyam yatra tat, “that in which an attribute ( visesa ), characterized by the state 
of being the controller of the world, is additionally ascertained (nzr = niscita)” 
Amara-kosa (3.3.252) states: nir niscaya-nisedhayoh, “Nir means niscaya 
(certainty) and nisedha (negation).” 

“It is like this, fine, but does it matter for living beings?” She responds with 
nirTham, which signifies: nitaram Thayati svasmin sammukhan janan 
abhilasayati ity atisnigdharh sva-paryanta-sarva-pum-artha- 
pradam, “[That entity, You,] constantly makes one desire, meaning it makes 
those who are favorable to it long for it, in other words He very affectionately 
grants the goals of life, including Himself.” 

“Why would those persons be interested?” She responds with adhyatma-dipa, 
which means: adhyatmam sva-visayakarh jhanarh tasya dipah, “He is the light of 
the knowledge that focuses on Him.” The sense is He makes one interested for 
the sake of bestowing knowledge of Him through saintly persons. DevakI says: 
“You, who are such, have no trace of fear.” 

Srmatha Pandita — 

“You are a divine form ( rupam = srT-vigrahah).” Is it worldly? No. Brahman 
is the effulgence of that form (yad brahma jyotih = yasya rupasya brahma 
jyotih). What is Brahman like? It is well-known (tat = prasiddham), unmanifest 
(avyaktam), nirguna, nirvikara, and satta-matra. As a form, is it delimited? No. 
Visnu is the pervader (visnuh = v yapakah). Although He is a body, He is all- 
pervasive (as Brahman). Fine, He is all-pervasive, but can He be seen? No. He is 
the lamp of the soul; this means He reveals the manifestion of atma (the soul and 
the Soul) (adhyatma-dipah = atmanam adhi adhyatmam atmanah prakatyam 
tasya dipah prakasakah). “You are realized by devotees through their senses, to 
which a special power was given by You, who are that lamp. Thus You have 
become visible.” 

Bhaktisiddhanta SarasvatT — 

“DevakI said: “O Lord, the Vedas speak of some (yat tat = kim api ) entity 
(rupam = vastu), which is unmanifest, meaning beyond the scope of the senses; 
primordial, i.e. the cause of the world; brahma, the biggest of all; jyotih, of the 
nature of illumination (jyotih = prakasa-svabhavam ); nirguna, devoid of Maya; 
nirvikara, without change; nirvisesa (nondifferentiated), situated everywhere as 
the one attribute that is Paramatma (nirvisesam = sarvatra paramatma-rupaika- 
dharmena sthitam ); and its nature is absolute—or else its nature is an absolute 



attribute ( satta-matram = kevala-svarupam kevala-dharma-svarupam va).” 

“You are directly He, Visnu, the pervader of all, who illumines the intelligence 
and so on (sa tvarh saksad visnur adhyatma-dipah = tvam saksat sah buddhy- 
adi-prakasakah sarva-vyapT bhavasi).” This means nirvisesa Brahman is not 
different from Visnu. Rather it is simply the radiance of His limbs. 

Madhvacarya — 

It is said in Tantra-bhagavata: 

sarvasubha-vinirmukta-guna-matro yato harih \ 
satta-matram atah prahur nirviseso ’khilottamah \ 
anadaran nirThas ca sehah sarva-krtf yatah || 

“Since Hari has every quality that is devoid of inauspiciousness, they say 
He is sheer existence, and therefore He is nirvisesa (without a material 
attribute); above everything; desireless on account of indifference; and fully 
active, since He has desires.” 

The words yat tad ruparh sa tvam mean: yasya tad ruparh sattvam (sa tvam), 
“that real form of whom,” because of the sutra: saptasu prathama, “the 
nominative case in the sense of the locative” (unknown source). 

Vijayadhvaja Tirtha — 

Since she is a recipient of the Lord’s favor, she praises specific qualities 
mentioned in Vedanta. “The Upanisads affirm (prahuh = prahuh vedantah ): 
That form ( tad rupam ) of whom (yat = yasya) is of this sort.” The nominative 
stands for the genitive, and this is explained by the sutra: saptasu prathama. Tad 
is said because it is beyond perception. It is unmanifest. Without His grace, it is 
imperceptible (avyaktam = apratyaksam) even when worship is taking place. 
Then is it a void? No, it is primordial: It was existing in the beginning: atma va 
idam eka evagra asit, “Certainly, at first this universe was only the Soul” 
(Aitareya Upanisad 1.1.1). What is its name? brahma. Brahma-vid apnoti 
param, “The knower of Brahman (the knower of the soul) attains the Supreme 
(the supreme Brahman)” (TaittirTya Upanisad 2.1). So why is it said Brahman? 
Because of the statement: brhanto ’smin gunah, “The qualities in it are 
expanding” (Atharva-siras 3.4; quoted in Govinda-bhasya 1.1.2). 

With jyotih (luminosity), he mentions another name; param jyotir 
upasampadya svena rupenabhinispadyate, “Upon reaching the highest light, the 



soul appears as its own form” ( Chandogya Upanisad 8.3.4). Or els ejyotih means 
jhana-laksana-prakasa-rupam (the form of an illumination characterized by 
consciousness). The qualities are: suvarna-jyotih (spirit has a golden effulgence, 
TaittirTya Upanisad 3.10.6), saksi (He is the witness), and ceta (He makes one 
conscious) ( Svetasvatara Upanisad 6.11). 

It does not have a second attribute ( nirvisesam = nirgatah visesah dvitfyah 
yasmat tan nirvisesam). It is said: nirviseso ’khilottamah ( Tantra-bhagavata ) and 
ekam evadvitiyam, “Existence is only one, nondual” ( Chandogya Upanisad 
6 . 2 . 1 ). 

VTra-Raghava — 

She praises Him: “That well-known ( tat = prasiddham ) form of Paramatma 
(yad rupam = yad paramatma- 

rupam) is You.” The syntactical connection is: yat tad-ruparh vedantah prahuh 
sa saksad visnus tvam, “The Upanisads say the form of whom, [which is such 
and such,] is the same as Visnu, You.” 

It is satta-matram. The word sat is expressive of an entity that always has one 
form, in other words it is devoid of an increase, a decay, and so forth. 

It has no elemental attribute ( nirvisesam = visesah sabda- 
sparsadayah akasadi-bhuta-pahcaka-gunah tebhyah nirgatarh tad-rahitam ity 
arthah). It is self-illuminating (jyotih = svayarh prakasam ). It is matchlessly big 
(brahma = niratisaya-brhat), both as the svarupa of Brahman and because of 
qualities. Another reading is tattvam instead of sa tvam. 

Vallabhacarya — 

Brahman is a cause devoid of any action, in reference to this statement of 
sruti: purnam adah purnam idam, and so on ( Brhad-aranyaka Upanisad 5.1). 

Brahman is everything that is existence, or else it is everything that is 
unobstructed by the three phases of Time (satta-matram = satta vidyamanata 
kala-trayabadhita-satta va sarvam). The universe, which is also a real form 
(sad-rupam), has a name, Visesa, a form and attributes. (In Vallabhacarya’s 
philosophy, the Existence aspect of Brahman is also the existence aspect of the 
world.) 

With this idea in mind: As much as a universal ( samanya ) will not be without 
a particular (visesa) —this universal application only appplies to worldly entities, 
not to the otherworldly ones—she says: satta-matram nirvisesam, which means: 
satta-matram api nirvisesam, “It is nirvisesa although it is all of existence (both 
material and transcendental).” 



Siddhanta-pradipa — 


“The srutis say Brahman is unmanifest, meaning it is distinct from a form 
made of the five elements ( avyaktam = vyaktarh pahca-bhautikarh ruparh tad- 
vilaksanam). Therefore it is nirvisesa, meaning it has no attribute: All the 
particulars—largeness, smallness, birth, death, grief, bewilderment, and so on— 
have already gone away from it ( nirvisesam = nirgatah svabhavatah sarve 
visesah sthulatva-anutva-janma-marana-ksut-trt-soka-mohadayah sarve dosah 
yatah tat). Nirguna is an adjective that includes reasons for that. Nirguna means 
it is devoid of sattva-guna and so on. Consequently Brahman is devoid of 
activity connected with the gunas (nirTham = guna-sambandhaneha-rahitam). 
Thus it is changeless ( nirvikaram ), therefore it is sheer existence ( satta-matram). 
He, Visnu, is You in person ( sa tvarh saksad visnuh = sah visnuh tvam eva 
saksat).” 

Anvitartha-prakasika — 

“The Vedas explain that some particular svarupa which is inferable from the 
effects and which is a real entity is the same as Visnu, You.” (yat tad ruparh 
prahuh sa tvarh saksad visnuh = kim api karya-kalpya-svaruparh paramartha- 
vastu vedah pratipadayanti sah saksad visnuh tvam eva). It is all-pervading 
( brahma = vyapakam). It is the form of consciousness (jyotih = cid-rupam). It is 
nirvisesa, which means it is devoid of differentiating features such as category 
and quality ( nirvisesam = jati-gunadi-visesa-rahitam) 

ANNOTATION 

Brahman is nirvisesa in the sense that it does not have a material attribute. To 
begin with, Brahman is not a material samanya. 

In Sanskrit rhetoric, there are two types of attributes: a quality or an action: 
dharmo guna-kriya-rupah ( Sahitya-darpana 10.48). A quality ( guna) is the 
means of distinguishing something from something else in its category (jati). Dr. 
Kane expounds: “What is the distinction between jati and guna? Jati is never 
found disassociated from the individuals in which it resides, while a quality like 
sukla (white) serves to distinguish a thing from other things belonging to the 
same jati.” This is Visvanatha Kaviraja’s definition: guno visesadhana-hetuh 
siddho vastu-dharmah sukladayo hi gavadikam sajatTyebhyah krsna-gavadibhyo 
vyavartayanti, “A quality, the cause of the ascription of a particularity, is an 
established attribute of an entity. For example, the white color excludes a white 



cow from black cows, which are of the same jad (genus, category)” ( Sahitya- 
darpana 2.4). 

Brahman is unique, therefore it is not a jad in the usual sense; rather, it is para 
jati, the transcendental category. Therefore, according to Sanskrit rhetoric 
Brahman cannot have a quality (a material quality). For instance, Akrura says: 
andkhyeydbhidhdnarh tvarh nato ’smi paramesvara. na yatra natha vidyante 
nama-jaty-adi-kalpanah, tad brahma paramarh nityam avikari bhavan ajah, “O 
master, O Supreme Lord, I bow to You, whose designations are unnameable. 
You, the birthless one, are Brahman, which is supreme, eternal, and unchanged, 
and in which hypotheses pertaining to name, category (jati), and so forth do not 
exist” (Visnu Purana 5.18.52-53). However, Brahman has transcendental 
attributes. Consult the appendix at the end of the chapter for an explanation and 
a refutation of Sankara’s interpretation of the concept of nirvisesa. 


10 . 3.25 


naste loke dvi-parardhavasane 
maha-bhutesv adi-bhutam gatesu \ 
vyakte ’vyaktam kala-vegena ydte 
bhavan ekah sisyate ’sesa-sarhjhah \ \ 

(salinT) 

(with three irregularities) 

naste loke —when the world has perished; dvi-parardha —of two parardhas; 
avasane —at the end; maha-bhutesu —when the five elements; adi-bhutam gatesu 
—attain that which is first ( ahahkara ); vyakte avyaktam —when that which is 
manifest [attains] that which is unmanifest; kala-vegena —by the flow of Time; 
ydte —attains; bhavan —You; ekah —alone; sisyate —remain; asesa-sarhjhah 
—who have unlimited names (or who are conscious of everything) (or sesa- 
sarhjhah —whose name is Sesa). 

Visvanatha CakravartI— 

kala-vegena dvi-parardhavasane naste loke maha-bhutesu (line sad, tesu api) 
adi-bhutam gatesu (satsu tasmin api ahahkare) vyakte (vyaktam praviste sad, 
tasmin api vyakte mahat-tattve) avyaktam ydte (sad), ekah bhavan (eva) sesa- 
sarhjhah sisyate. 



Baladeva Vidyabhusana— 

maha-bhiitesu ( kha-yonim) adi-bhutam ( ahahkaram) gatesu ( satsu ), vyakte (ca 
aham-mahad-rupe sthule) kala-vegena avyaktarh yate ( sati ), dvi-parardhavasane 
loke naste (sati), bhavan ( eva) ekah sisyate, (atah bhavan ) sesa-samjhah 
(bhavati). 

“At the end of Brahma’s lifespan, the five elements merge in ahankara, 
ahankara is absorbed in mahat-tattva, and mahat-tattva dissolves in 
Pradhana. When the universe comes to an end by the flux of Time in that 
way. You remain alone, therefore You are called Sesa.” 

Sridhara SvamT — 

“Besides, how can He who remains after final dissolution possibly have fear?” 

“When the world (loke = caracare loke) has perished; when the five elements 
have merged; when they have entered the subtle elements (adi-bhutam gatesu = 
bhuta-suksmam pravistesu); when the subtle elements have merged in the 
unmanifest; and when the unmanifest has attained Pradhana (avyaktarh yate = 
pradhanam prapte)... 

Asesa-samjhah means: asesatmake pradhane sarhjha prajha yasya, “He has 
wisdom about Pradhana, which comprises everything: Tt is merged in Me that 
way; afterward it is roused this way’.” Alternatively, the reading is sesa-samjhah 
(He whose name is Sesa). 

Visvanatha CakravartT — 

“Moreover, why would You fear? You remain after final dissolution.” “When 
the worlds have perished, when the five elements have merged, when they have 
attained ahankara, when ahankara has entered mahat-tattva, and when mahat- 
tattva has attained Pradhana, the one that remains (sisyate = avasistah bhavati) 
is You.” 

“Then You are alone. The form of Yours which is consciousness (jyotih) and 
sheer existence (satta-matram) and whose characteristics were told in the 
previous verse remains.” The eternality of His associates, abodes, and 
paraphernalia is meant to be expressed, therefore: sesa-samjhah, which means: 
sesa-nama sisyate id vyutpattya bhavan sesah ucyate, “You are called Sesa, by 
the derivation: 'He who remains is named Sesa’.” 


Sanatana Gosvami — 



“For that reason, even at the time of final dissolution You enjoy pastimes with 
Your associates and so on in Your abode.” The cause in all cases is: kala-vegena 
(by the flow of Time). “And He who is called Sesa, Your associate (parsada ), 
remains.” It is a partial indication: Sri Garuda and others also remain. Or else 
they exist even when final dissolution takes place. 

Alternatively, sesa-samjnah means: saksat sesatam iva praptah sesah sri- 
vaikuntha-loka-paricchada-parivarah tesarh sarhjha khyatir yasmat sah, “He 
because of whom there is the renown of the Sesas—Sri Vaikuntha, the 
paraphernalia, and the retinue—who as if directly attained the state of being 
Sesa.” For instance, the SrI-Vaisnavas say: yathesta-viniyogarharh sesa-sabdena 
kathyate, “That which can be used as one desires is worded with sesa.” In 
relation to the Lord, the meaning is: yatharha-viniyogarham (what can be used 
in any fitting way). In that sense their constant togetherness is meant. 

Jiva GosvamT — 

“By the flow of Time” is the cause in all cases. Eka (alone) is said with the 
intent to signify a nondifference from Vaikuntha and so on. Alternatively: asesa- 
sarhjhah, which means: asesah ye tadanim vaikunthadayah tat-tat- 
padarthabhidhah te ’pi samjha yasya, tat-tad-rupena api yah svayam eva ity 
arthah, “He whose designation is the Asesas—meaning Vaikuntha and so on—, 
the name of those various categories at that time. This means He too is called 
Asesa, as those various forms.” 

Or else they are Sesas in the sense that they exist even when final dissolution 
takes place. Alternatively, with regard to the opinion of SrI-Vaisnavas: yathesta- 
viniyogarharh sesa-sabdena kathyate, “That which can be used as one desires is 
worded with sesa.” For any one of those two reasons, sesa-samjnah means: 
sesah sri- 

vaikuntha-loka-paricchada-parivaradayah te ’pi sarhj hay ante yena, “He because 
of whom even Sri Vaikuntha, the paraphernalia, the associates, and so on, are 
called Sesa.” They are included only because of Him. 

“You, who are such, remain alone, but not in the sense that the whole expanse 
of the multitude of souls, all of which belong to You, have vanished.” Vidura’s 
question, in the Third Canto, is in the same line of thought: 

tattvanam bhagavarhs tesarh katidha pratisahkramah \ 
tatremarh ka upasTran ka u svid anuserate \ \ 


“O venerable Maitreya, in how many ways does the dissolution of these 



tattvas occur? At that time, who worship Him and who sleep?” (Bhagavatam 
3.7.37). 

That will be said in more or less the same way, in the verse that starts: martyo 
mrtyu-vyala-bhitah palayan, “while fleeing, a mortal afraid of the serpent of 
death” (Bhagavatam 10.3.27). 

Baladeva Vidyabhusana—“When the universe has perished (naste loke = 
brahmande naste sati ) at the end of two parardhas —Brahma’s lifespan—, when 
the five elements beginning from earth have attained ahahkara, the source of 
ether, and when the manifest, huge form of ahahkara and mahat-tattva has 
attained Pradhana by the flux of Time, You are the only one that remains, 
therefore You are called Sesa.” 

SrTnatha Pandita — 

Asesa-samjhah means: asesa-sva-jane samyag jhanarh yasya, “He has 
complete knowledge of all His people.” Or else: sesa-samjhah. In devotional 
scriptures ( satvata-grantha ), sesa is a name of associates (parsada ). 

Madhvacarya — 

Asesa-samjhah (He has unlimited names) denotes: sarva-nama (He has all 
names). 

Vijayadhvaja Tirtha — 

Asesa-samjhah means: asesah samjhah yasya sah, “He has all names,” 
because of the statement in sruti: namani sarvani ca yam visanti, “all names 
enter Him.” 

ANNOTATION 

In that regard, Baladeva Vidyabhusana provides this quotation: namani visvani 
na santi loke yad avirasit purusasya sarvam, namani sarvani yam avisanti tarn 
vai visnum paramam udaharanti, “All the names in the world do not exist [as 
such] because everything that originated belongs to the Purusa. All names enter 
Him. They illustrate Him, Visnu, the Supreme.” ( Bhallaveya-sruti ) (Govinda- 
bhasya 1.4.28) 

Jiva GosvamI quotes a similar passage cited by Madhvacarya: hantaitam eva 
purusam sarvani namany abhivadanti. yatha nadyah syandamanah 



samudrayanah samudram abhivisanti, evam evaitani namani sarvani purusam 
abhivisantiti, “Surely, all names are expressive of the Purusa. Just as flowing 
rivers, whose haven is the ocean, enter the ocean, so all these names enter the 
Purusa.” 

(Bhagavat-sandarbha 97.26) 

One purport is that the name Brahman, expounded in the previous verse, is 
expressive of Visnu. When the scriptures say Brahman has potencies and creates 
the world, only Visnu is being referred to. Mayavadls do not make such a 
distinction. 

Further, commenting on this passage in Gajendra’s praise: nisedha-seso 
jayatad asesah, “Glory to You, Asesa, who are the remainder after everything 
has been negated” ( Bhagavatam 8.3.24), Srldhara Svami explains asesah as 
asesatmakah (He who comprises everything). JIva GosvamI glosses asesah as 
asesa-rupah (He whose form is complete) (. Krama-sandarbha 8.3.24). 


10 . 3.26 

yo ’yam kalas tasya te ’vyakta-bandho 
cestam ahus cestate yena visvam \ 
nimesadir vatsaranto mahTyams 
tam tvesanam ksema-dhama prapadye \ \ 

(salinT) 

(with one irregularity in the third line) 

yah ayam —this well-known; kalah —Time; tasya —who are that [Time or sesa- 
samjha in the previous verse] (or who are That, Brahman); te —Your; avyakta- 
bandho —O friend of the Unmanifest; cestam —activity; ahuh —they say; cestate 
—is active (revolves); yena —because of which [Time]; visvam —the world; 
nimesa-adih —whose beginning is a blink (a unit of time equivalent to 16 200 
paramanus, Bhagavatam 3.11.1-7); vatsara-antah —whose end is years; mahiyan 
—the greatest; tam —who are that [Time]; tva —unto You; Tsanam —Siva (or 
overlord); ksema-dhama —an abode of security; prapadye —I take shelter. 

avyakta-bandhol yah ayam kalah mahiyan nimesadih vatsarantah (bhavati , 
enarh kalam siirayah) tasya (asesa-samjhasya) te cestam ahuh. yena (kalena) 



visvarh cestate, (aharin) tam (kalam) tva isanarh ksema-dhama prapadye. 


JIva Gosvaml— 

avyakta-bandhol yah ay am nimesadih vatsarantah kalah mahiyan yena (ca 
kalena hetuna) visvarh cestate, tam (kalam) tasya te cestam ahuh. (aham) tva 
Tsanarh ksema-dhama prapadye. 

“O friend of the Unmanifest, they say Time is Your deed. The world is 
active because of Time, which is colossal, from a blink to years and years. I 
take shelter of You, the Lord, an abode of safety.” 


Sridhara Svami — 

“Moreover, the cause of dissolution is the well-known (yo’yam ) Time. O 
impeller of Prakrti ( avyaktabandho = prakrti-pravartaka), they say it is Your 
pastime ( cestam = lilam) when You exist at the end of dissolution ( tasya te = 
pralayavadhi-bhutasya tava).” 

The world revolves ( cestate = viparipartate ). By the repeated revolution of 
years, Time is colossal ( mahiyan ): It is the form of two parardhas. “I take shelter 
of You. Time is Your deed. You are an abode of fearlessness.” ( tam tva ksema- 
dhama prapadye = yasya cestam ahuh, tam tvarh abhaya-sthanarh saranam 
vrajami ) 

Visvanatha CakravartT — 

While refuting the idea that Time is independent, which was obtained by 
saying kala-vegena (by the flux of Time) (10.3.25), she gives a reason He has no 
fear of Time, which everyone dreads. “They say Time as well, the destroyer of 
all, is Your deed (yo ’ yam kalas tasya te cestam ahuh = yo ’yam sarva- 
sarhharakah kalas tam api tasya tava cestam ahuh). O impeller of Prakrti 
(avyaktabandho = prakrti-pravartaka), the world is active only because of Time, 
a form of Your deed.” (yena = yena tvac-cesta-rupena kalena eva) 

Time is colossal: By the repeated revolution of years, it is the form of two 
parardhas. “I take shelter of You (tva = tvam).” The drift is: “Make me, Your 
mother, fearless just like You are.” 

Sanatana Gosvaml — 

While refuting the idea that Time is independent, which was obtained by 
saying kala-vegena, she takes shelter of Him out of fear of Kamsa and of others. 



For this reason she says Tsanam, which signifies either “the Lord of all” or “He 
who is able to remove all the fear of surrendered persons.” Therefore she says 
ksema-dhama, which signifies either “an abode of fearlessness” or “the abode of 
auspiciousness.” 

Jiva GosvamT — 

While refuting the idea that Time is independent, which was obtained by 
saying kala-vegena —and by that, to a higher degree she rejected any idea that 
He would be afraid—, she herself takes shelter out of fear of Kamsa and of 
others. The syntactical connection is: yo ’yam nimesadir vatsarantah kalah 
vatsaravrttya ca mahiyan dvi-pararha-rupah yena ca kalena hetuna visvarh 
cestate, tam kalam tasya tadrsasya te tava cestam ahuh, “They say Time, which 
starts from a blink and ends with a year; which is colossal—it is the form of two 
parardhas by the revolution of years—; and because of which the world is 
active, is a deed of You who are in that way ( tasya = tadrsasya ).” 

Therefore: Tsanam, which means sarvesvaram (the Lord of all). Alternatively 
the gist is: “Removing the fear of those who are surrendered is a trifle!” For this 
reason she says ksema-dhama, which denotes: ksemasya abhayasya sukha- 
prapteh ca sthanam, “Him, an abode of fearlessness, also because of obtaining 
happiness.” Another explanation of ksema-dhama is: sarva-mahgala- 
dravyadmam api asrayam, “Him, the foundation even of all auspicious things 
and so on.” 

Baladeva Vidyabhiisana — 

Sometimes there is fear of Time, whose independence was understood with 
kala-vegena. In that regard she says: “O master of Prakrti ( avyakta-bandho = 
prakrti-svamin ), Time is the destroyer of everything (yah ayam = sarva- 
samharakah) ... during dissolution. They say Time (tasya = tam ) is Your nature 
(cesta = prakrtim ). The world is active because of Time, a form of Your deeds 
(yena = yena tvac-cesta-rupena kalena ). I take shelter of You (tva = tvam), who 
are that (tam) and who are Tsana,” meaning either the controller (Tsanam = Tsam 
= niyantaram ) of Time or the controller of Pradhana, since it is heard that He is 
a knower (jha ), the controller of Time ( kala-kala ), and the master of Pradhana 
and of the souls (Svetasvatara Upanisad 6.16). Ksema-dhama means either He is 
the basis of fearlessness or He has the nature of fearlessness. 


Bhaktisiddhanta Sarasvati — 



“The Vedas say Time is a mere pastime (cestam = hla-matram ) of You who 
are Visnu (tasya = visnoh).” 

Vallabhacarya — 

Time is cesta-rupa (the form of a deed). 

Siddhanta-pradipa — 

“They say Time is a potency (cestam = saktim ) of You who are asesa-sarhjha 
(tasya = asesa-samjhasya ).” 

Anvitartha-prakasika — 

“The greats describe (dhuh = mahantah varnayanti) Time as a special power 
(cestam = sakti-visesam ) of Yours.” 

ANNOTATION 

Srldhara SvamI writes: maya kala-saktina, “The words maya kalatmana mean: 
maya kala-saktina (by Me, who have the potency of Time)” (Bhavartha-dTpika 
11.24.15). 


10 . 3.27 

martyo mrtyu-vyala-bhitah palayan 
lokan sarvan nirbhayam nadhyagacchat \ 
tvat-padabjam prapya yadrcchayadya 
sva-sthah sete mrtyur asmad apaiti 11 

(salinT) 

(with one irregularity in the third line) 

martyah —a mortal; mrtyu-vyala-bhitah —afraid of the serpent of death (death 
in the form of a serpent); palayan —running [away]; lokan sarvan —to all the 
planets; nirbhayam na adhyagacchat —did not become fearless; tvat-pada-abjam 
—Your lotus feet; prapya —after attaining; yadrcchaya —by chance; adya —O 
foremost person; sva-sthah —situated in the self; sete —rests; mrtyuh —death; 
asmat —from this [mortal]; apaiti —goes away. 

adyal martyah mrtyu-vyala-bhitah sarvan lokan (prati) palayan nirbhayam 



(sthanam) na adhyagacchat. (sah) yadrcchaya tvat-padabjam prapya sva-sthah 
sete, (yatah) mrtyuh asmat (prapta-tvac-carana-kamalat janat) apaiti. 

“O primordial one, a mortal, afraid of the serpent of death, molds his life 
to flee to higher planets, but still he does not become fearless there. If by 
chance a person attains Your lotus feet, he focuses on his Self and relaxes, 
since Death goes away from him. 

Srldhara SvamT — 

She talks about His being ksema-dhama (an abode of safety). Lokan means 
lokan prati (to the worlds). Yadrcchaya (by chance) means: kenapi 
bhagyodayena (by the rise of some good fortune). Adya is a vocative. 

Visvanatha Cakravarti — 

“A person who takes shelter of Your feet becomes fearless, so how much more 
fearless You are!” “While fleeing to all the worlds ( lokan sarvan = sarvan lokan 
prati), a mortal does not become fearless.” (nirbhayarh na adhyagacchat = 
bhayabhavarh na prapa) 

“Having attained Your feet, which are a form of Dhanvantari ( tvat-padabjam 
prapya = tvat-padam eva abjarh dhanvantarirh prapya), only by bhakti obtained 
through the spontaneous mercy of a great soul (yadrcchaya = yadrcchika-mahat- 
krpalabdha-bhaktya eva)...” MedinT-kosa states: abjo ’strT sahkhe na nicule 
dhvanvantarau ca hima-kirane, “In any gender except the feminine, abja means 
conch. In the masculine gender, abja means the nicula tree, Dhanvantari, and the 
moon.” 

The import of the vocative adya is: “Although I am Your devotee, and 
although You accepted me as Your mother, only I am afflicted, due to my great 
fear of Kamsa.” 

Sanatoria Gosvami — 

She says: “Being fearless, a person who takes shelter at Your feet can become 
happy.” “A human, whose nature is the attribute of death (martyah = marana- 
dharma-sTlah manusyah), does not in the least bit get fearless—or else he never 
becomes free from the fear of death.” (na adhyagacchat = kihcid api na 
adhyagacchat = kihcid api na prapa) (nirbhayam = mrtyu-bhayabhavarh bhaya- 
rahitarh va) 

“O best of all (adya = sarva-srestha)\” The sense is: mrtyu-adi-niyantah (O 
controller of death and of everything else).” “Being fearless of death (sva-sthah 



= mrtyu-bhaya-rahitah sari), he can remain free from anxiety (sete = niscintah 
tisthet) —this means the mortal can become happy—because Death flees from 
this mortal ( asmad upaiti = yatah martyat sakasat palayate).” Or else: “Death 
flees because of Your lotus feet ( asmat = tvat-padabjad hetoh).” 

There is another interpretation: “Now ( adya = adhuna) that You have 
appeared in person, the whole world, being fearless ( sva-sthah = sarva-lokah 
nirbhayah sari), will relax ( sete = sayisyate).” The present tense is used in the 
sense of nearness to the present; the same applies to apaiti (flees, i.e. will flee). 
The rest of the explanation is the same. 

The notion that He is fearless, implied since He is Para-Brahman, is 
substantiated by these facts: (1) He remains even at universal dissolution, (2) 
Time, the destroyer of all, is a pastime of His, and (3) He dispels the fear of one 
whom He shelters. “He who is naturally fearless in all circumstances is You.” 
Alternatively: His glories, stated in terms of being Para-Brahman and so forth, 
are substantiated with those reasons, therefore: “He who is such is You, my son! 
Aho\ How fortunate I am!” 

Jiva GosvamT — 

She says: “I take shelter of You because one whose takes shelter at Your feet 
becomes fearless and happy.” “A mortal—one who has the attribute of death, 
meaning one who is connected to some type of death— does not become fearless 
( nirbhayam na adhyagacchat = bhayabhavam na prapa). O best of all ( adya = 
sarva-srestha), that is, O You who even control death! Being fearless ( sva-sthah 
= bhaya-rahitah sari), he becomes content (sete = nirvrtah bhavati) because 
Death flees from this mortal ( asmad upaiti = yatah martyat sakasat palayate).” 
Or else: “Death flees because of Your lotus feet ( asmat = tvat-padabjad hetoh)” 

By the metaphor of being a lotus, it is implied that His feet are also a goal of 
life. Being fearless takes place merely by His influence. 

There is another explanation: “Now ( adya = adhuna) that You have appeared 
in person, the whole world, being fearless ( sva-sthah = sarva-lokah nirbhayah 
san), relaxes.” The present tense is used in the sense of nearness to the present. 
The reason everyone relaxes is that Death goes away. The rest is the same. 

The notion that He is fearless, implied since He is Para-Brahman, is 
substantiated because He remains even at universal dissolution, because Time, 
the cause of the withdrawal of all, is His pastime, and even more so because He 
prevents the death of one who has taken shelter. Therefore, in conformity with 
the uniformity of statements on this topic, the sentence that starts rupam yat tat 
(10.3.24) was not explained in terms of being dedicated to Brahman. 



Baladeva Vidyabhusana — 


“A person who has surrendered at Your feet can become fearless, so how 
much more fearless You are!” “While running (palayan = dhavan ) to all the 
worlds, up to the abode of Virinci, a mortal does not get fearless ( nirbhayam = 
bhayabhavam ). Upon attaining Your feet, which are the form of Dhanvantari, by 
bhakti that was obtained through the chance association of devotees (yadrcchaya 
= yadrcchika-satsahga-labdhaya bhaktya ), a person becomes fearless ( sva-sthah 
= nirbhayah) and relaxes.” The substance is: “How strange it is that I, Your 
mother, fear insignificant Kamsa. 


Bhaktisiddhanta Sarasvati— 

A mortal fears the snake in the form of death (mrtyu-vyala-bhltah = mrtyu- 
rupat vyalat sarpat bhitah). 


Vijayadhvaja Tirtha — 

A mortal is afraid of death, which is a snake ( mrtyu-vyala-bhltah = mrtyuh 
eva vyalah tasmad bhitah ). Palayan stands for palayamanah. 


Vallabhacarya — 

Yadrcchaya (by chance) means bhagavad-icchaya (by the Lord’s will). 

Anvitartha-prakasika — 

Hearing that various worlds are devoid of death, a mortal, that is a materialist 
(martyah = samsarT), performs activities that are the means of attaining one of 
those worlds, but although he goes there, he does not reach a place where there 
is no fear ( nirbhayam = nirbhayam sthanam). Palayan is poetic license for 
palayamanah. 

ANNOTATION 

The present participle palayamana is made from the prefix para and the 
verbal root ay gatau (to go) (1A). Para changes to paid by the rule: pra-para- 
parinam ra-ramasya latvam ayatau, “The letter r of pra, para, and pari changes 



to / when the verbal root is ay” (HNV Brhat 595) (upasargasyayatau, 
AstadhyayT 8.2.19). 

Conventionally, yadrccha means 'by chance’. For instance, Visvanatha 
CakravartI glosses yadrcchaya as akasmikah (unexpected, accidental) ( Sarartha- 
darsinT 10.19.7). However, there is no luck involved in attaining bhakti, thus the 
word yadrcchaya here requires an explanation. In their commentaries on 
Bhagavatam on 2.5.21, where the Lord is the subject matter, JIva GosvamI and 
Visvanatha CakravartI gloss yadrcchaya as svairitaya, “by His will” (lit. by His 
state of willing independently). The definition is: yadrccha svairita, “The words 
yadrccha and svairita are synonymous” ( Amara-kosa 3.2.2). Yadrcchaya is the 
instrumental case. 

The word yadrccha is seen in that sense in Bhagavatam 1.19.25. In Krama- 
sandarbha 4.25.20, JIva GosvamI glosses yadrccha as daivatah (by fate): That 
sense is also apparent in yadrccha-labha-santustah ( Bhagavad-gTta 4.22). 

The philosophical conclusion is that the Lord is attained only through bhakti 
(purusah sa parah partha bhaktya labhyas tv ananyaya, Bhagavad-gTta 8.22), 
yet the initial interest for bhakti is described as being random: yadrcchaya mat- 
kathadau (Bhagavatam 11.20.8). In their commentaries on that verse, both 
Srldhara SvamI (kenapi bhagyodayena) and Visvanatha CakravartI (yadrcchika- 
mahat-sahgena sat-sahgena ) give almost the same explanation of yadrcchaya as 
they do here. JIva GosvamI explains yadrcchaya in that verse as follows: 
yadrcchaya kenapi parama-svatantra-bhagavad-bhakta-sahga-tat-krpa-jata- 
mahgalodayena, “due to the rise of auspiciousness generated by the mercy of a 
devotee of the Lord, who is completely independent, by associating with him or 
her” (Krama- 
sandarbha 11.20.8). 

Still, the logical reasoning of Two fingers’ propounded by Srlnatha Pandita, in 
the context of damodara-lTla ( Caitanya-mata-mahjusa 10.9.15), applies, for the 
Lord’s will is the ultimate cause: yam evaisa vrnute tena labhyas tasyaisa atma 
vivrnute tanurh svam, “The Soul is gained only by one whom He chooses. The 
Soul reveals His own body to that person” (Mundaka Upanisad 3.2.3). 
Randomness is a concept for common people: Paramatma controls His energies. 

In Panini’s system, yadrccha is classed in a subcategory of mayura- 
vyamsakadis ( Gana-sutra , quoted in Siddhanta-kaumudT 754). JIva GosvamI 
says that although yad-rccha is a karma-dharaya, it is a replacement of yd iccha, 
“which desire” (noninterrogative) (HNV Brhat 1723: yadrcchadayas ca). 
However, perhaps yadrccha is derived from yad-iccha (the will of whom, i.e. the 
Lord’s will). For instance, Madhvacarya quotes this verse: 



yatranya-hetv-abhavah syad isvarecchadina vina \ 
tad-icchadir yadrccha syad atas tatra yadrcchaya || 

“When there is no other cause except God’s will—His will is yadrccha, 
therefore—it is by yadrccha then.” ( Brahma-tarka ) (cited in Bhagavata- 
tatparya 2.5.21) 


10 . 3.28 

sa tvam ghorad ugrasenatmajan nas 
trahi trastan bhrtya-vitrasa-hasi \ 
rupam cedam paurusam dhyana-dhisnyam 
ma pratyaksam mamsa-drsam krsTsthah \ \ 

(salinT) 

(one irregularity in the fourth line) 

sah —that well-known; tvam —You; ghorat —who is dreadful; ugrasena- 
atmajat —from the son of Ugrasena; nah —us; trahi —protect; trastan —who are 
terrified; bhrtya —of those who are maintained (servants); vitrasa —various types 
of fear; ha —who destroys; asi —You are; rupam —form; ca —and; idam —this; 
paurusam —of the Purusa; dhyana-dhisnyam —whose place is in a meditation (or 
because of which there is the fire of meditation, i.e. because of which meditation 
is on fire); ma —not; pratyaksam —visible; mamsa-drsam —to those who have 
eyes for flesh (or mam sadrsam ); krsTsthah —may You wish to make. 

sah (ukta-vidhah) tvam ghorad ugrasenatmajad trastan nah trahi, (yatah 
tvam) bhrtya-vitrasa-ha asi. (kim)ca idam rupam paurusam dhyana-dhisnyam 
mamsa-drsam pratyaksam ma krsTsthah. 

{athava: sah tvam trastan nah ghorad ugrasenatmajat trahi, (yatah tvam) 
bhrtya-vit trasa-ha (ca) asi. rupam idam-paurusam dhyana-dhisnyam mam ca 
sadrsam (jananarh) pratyaksam ma krsTsthah.} 

“You dispel the various trepidations of those whom You should maintain, 
so protect us. We are terrified of the dreadful son of Ugrasena. Do not make 
this form of the Purusa, which belongs to a meditation, visible to those who 
only see flesh. 



Sndhara Svami — 


She informs Him of the actual subject matter. The compound bhrtya-vitrasa- 
ha means: bhrtyanam vitrasam hanti iti bhrtya-vitrasa-ha, “He dispels the 
servants’ trepidations.” Or else the words are separated as bhrtya-vit (“He knows 
the servants,” from the verbal root vid jhane, to know; or “He thinks about the 
servants,” from vid vicar ane, to consider) and trasa-ha (He dispels fear). 

“Do not make (ma krsTstah = ma krthah ) this godly (paurusam = aisvaram) 
form, an abode of meditation ( dhyana-dhisnyam = dhyanaspadam ), visible to 
those who have eyes of flesh ( mamsa-drsam = mamsa-caksusam ).” 

Visvanatha CakravartT — 

In this verse she means to say: “You and those who belong to You are fearless, 
so how is it that You make the two of us possessed by great fear?” The word 
ghorat (dreadful) denotes a huge dreadfulness. As regards ugrasenatmajat: 
Ugra, the father, is not fierce ( [ugra ) nor is the army (send): Only the son is 
fierce, thus his name is not directly stated only due to fear. 

“Moreover, You dispel the various types of trepidation of those whom You 
maintain ( bhrtya-vitrasa-ha asi = bhrtyanam vividharh trasarh harhsi).” The gist 
is: “Why don’t You dispel our inner fear? We’re Your parents.” “O mother, I 
only descended to kill Kamsa and others, so let him come. I shall kill him at 
once. See it with your own eyes.” She was expecting such a response, but due to 
an upsurge of love for her son she could not conceive that He could be the cause 
of Kamsa’s death, rather she kept surmising that some evil would occur to Him 
because of Kamsa. Her limbs were shaking due to immense fear. She thought: 
“Alas, alas, the means of conciliation such as bheda (creating a rift) won’t do in 
His case: This son is self-conceited on account of being God. Therefore I shall 
achieve my purpose only by resorting to sama (conciliation).” Thus, with rupam 
and so on (the second half of the verse) she raises another logical argument to 
make Him withdraw His form: “Do not make (ma krsTstah = ma krthah) this 
godly (paurusam = aisvaram) form, an abode of meditation (dhyana-dhisnyam = 
dhyanaspadam), visible to those who have eyes of flesh (mamsa-drsam = 
mamsa-caksusam).” 

Sanatoria Gosvaml — 

“Therefore protect us (trahi = pahi), that is people like us, who are terrified of 



Kamsa. We’re miserable.” As a pun, being most fierce is implied: ugra ghora 
send parijana-laksana yasya tasya atmajat, “the son of he whose army, 
characterized by his entourage, is fierce.” Or else ugrasenatmajat denotes the 
son of Ugrasena. In that way there is more fear, by the logical reasoning in: 
nikrntati sa-mulam hi bandhubhyo bhayam agatam, “Fear that comes from 
friends or from relatives cuts to the quick.” 

Alternatively, the sense of trahi is: “Save us, but don’t kill Kamsa.” Why? 
ugrasenatmajat. The idea is: “because he is Your maternal uncle.” Someome 
might think: “Then why are they terrified?” Therefore she says ghorat (he is 
dreadful). The vocative bho is due to great pain. The rest was explained by 
Srldhara Svaml. 

There is another interpretation. She talks about the manner of protecting: 
“Please don’t make ( ma krsTsthah = ma krthah ) this form which has a smile, 
because of which the fear of those who are maintained has gone ( bhrtya-vitrasa- 
hasi = bhrtyanam vigatah traso yasmat tatha-bhuta-hasa-yuktam), visible 
(pratyaksam = drsyam ) to ignorants ( marhsa-drsam = ajhanam),” or else “don’t 
make it visible to Kamsa and others, who have eyes for flesh, for the sake of 
eating ( marhsa-drsam = marhse drk bhaksanartham drstih yesarh tesam).” 

Why? It is to be meditated upon by sages as well ( dhyana-dhisnyam - 
munmam api dhyeyam ). She thinks: “By not seeing this divine form, Kamsa will 
not know about His birth, so our fear will not increase.” Alternatively, by a 
nondifference between the form and the possessor of the form, the sense is: tvam 
antarhito bhava, “Hide yourself.” The drift is that He is requested with much 
affection. 

Jiva GosvamT — 

“You, who are fearless as such and who have become my son due to my good 
fortune ( sah = tadrsatvena nirbhayah mad-bhagyena ca mat-putratam praptah ), 
should protect us.” Kamsa’s name is not directly stated because he is despised. It 
was said in the same manner earlier: ayarh tv asabhyah, “the notorious rude 
fellow” (10.3.22). 

By sabda-slesa (literal double meaning), it is implied that he is most fierce 
(ref. Sanatana Gosvami’s explanation), and by artha-slesa (one word applies to 
two nouns), fear of an individual who took birth from a maternal uncle (pitrvya- 
ja ) is greater than normal fear, according to the maxim: nikrntati sa-mulam hi 
bandhubhyo bhayam agatam, “Fear that comes from relatives cuts to the quick.” 

The sense of nas trahi (protect us) is: “Save us, but I’m not asking You to kill 
him.” This is an utterance of humility to generate a special mercy. The vocative 



bho is due to great pain. 

Still, owing to the nature of a maternal mood, with a pretext she causes Him, 
the object of her fear, to hide. Rupam paurusam means: purusasya vyasty- 
antaryaminah rupam akararh catur-bhujatvat, ata eva virad-antarvartisu 
dhyana-dhisnyatvena prasiddham ity eva arthah, “[Do not show this] four- 
handed form of the Purusa who is the inner controller of individuals,” and so 
among persons in the material world, the form is also well-known in terms of 
being an object of meditation. This is the only meaning. 

In terms of being two-handed, both being hidden and being an object of 
meditation are heard of, at the beginning of the Seventh Canto: gudharh pararh 
brahma manusya-lihgam, “The supreme Brahman, who is hidden and who has 
the signs of a human” ( Bhagavatam 7.10.48) and at the beginning of a 
description of a meditation in Gopala-tapanT sruti: srhga-venu-dharam tu va, 
“Optionally, one may meditate on My form that holds a buffalo horn and a flute” 
(Gopala-tapanT Upanisad 2.62). 

Mamsa-drsam means ajhanam (unto ignorants), because they are unfit. The 
reason for that will be stated ahead, in verse 31 (she says people will make fun 
of her if they come to know that she gave birth to Him). 

Krama-sandarbha — 

Rupam paurusam means the form of the inner controller of the Purusa and of 
Virat (paurusam = purusa-virad- 

antaryaminah). A special explanation of this topic regarding the words rupam ca 
and so on can be seen in the precept at the end of the verse in the ninety-seventh 
[anuccheda ] of the fourth sandarbha (Krsna-sandarbha ) (In one edition, the 
number of the anuccheda is 96.8. In yet another edition the number is 98). 

Baladeva Vidyabhiisana — 

Desiring to become fearless, DevakI speaks. “Protect us because You are 
bhrtya-vitrasa-ha (You dispel the dependents’ fears).” “I descended to kill 
villains such as Kamsa. If he comes here I shall kill him at once.” By a rise of 
parental affection she says: “Please don’t make this godly form visible to 
humans. Now there shouldn’t be any problem caused by war. In time, You will 
dispel our sorrow.” 

Srmatha Pandita — 

Idam-paurusam is one word. It means: idarh purvokta-prakaram yasya 



brahma jyotir ity adikam paurusam samarthyam yasya, “[the form,] whose state 
of being the Purusa is this. In other words, its capability has ways that were told 
in brahma jyotih and so on (10.3.24).” The sense is: evam-prakaraka- 
purusakaram (the shape of the Purusa, whose mode of being was mentioned in 
that way). 

Vijayadhvaja Tirtha — 

Dhyana-dhisnyam denotes dhyana-visayam (an object of meditation). 

Vira-Raghava — 

Dhyana-dhisnyam means yoginam dhyanaika-subhasraya-bhutam (it is the 
unique, splendid substratum of the yogis’ meditations). 

Vallabhacarya — 

Trahi means palaya (protect). The verbal root is ubhayapadT: It is ascertained 
in that way from the profuseness of the usage. Further, the place of the form of 
the Purusa is a meditation (His form belongs to a meditation) ( dhyana-dhisnyam 
= dhyanam eva dhisnyam sthanarh yasya). Let a manifestation only be in a 
meditation, not outside; in that way everything will be fine at this time. 

Bhavartha-dlpika-prakasa — 

In separating bhrtya-vitrasa-ha as bhrtya-vit and trasa-ha, bhrtya-vit is 
expressive of bhakta-vatsala. 

Anvitartha-prakasika — 

Trahi, in the parasmaipada, is poetic license. KrsTsthah also, in the 
benedictive tense ( asir-lihga ), is poetic license (as connected with ma). 


10.3.29 

janma te mayy asau papo ma vidyan madhusudana 
samudvije bhavad-dhetoh karhsad aham adhTra-dhTh 


janma —birth; te —Your; mayi —in me; asau —that well-known; papah —sinner; 
ma vidyat —should not know; madhusiidana —O Madhusudana; samudvije —I 



fear; bhavat-hetoh —because of You; kamsat —[I fear] Kamsa; aham —I; adhira- 
dhfh —whose mind is unsteady. 

madhusudana] asau papah mayi te janma ma vidyat, (yatah) aham adhira- 
dhfh bhavad-dhetoh kamsat samudvije. 

“Madhusudana, that sinner should not know that You have taken birth 
from me. My heart is unsteady: I fear Kamsa for Your sake. 


Sridhara Svami — 

“I fear ( samudvije = bibhemi ) Kamsa on account of You ( bhavad-dhetoh = 
bhavatah eva nimittat), since my heart is unsteady.” ( adhlra-dhlh = adhira-citta 
= yatah adhira-citta ) 

Visvanatha CakravartI — 

“O mother, if I were to make this form disappear, Kamsa, upon coming here, 
would ask you: “Where is your baby?” Then he would punish you even more 
because of the wrong of smuggling a baby.” Expecting such a reply, in this verse 
she says: “What fear do I have?” 

“He should not know (ma vidyat = ma janatu)” The gist of the vocative 
madhusudana is: “I killed Madhu, the asura. What exertion might there be in 
killing Kamsa?” “Don’t worry. Kamsa is millions of times more powerful now 
than the asura Madhu was back then.” 

In point of bhavad-dhetoh (because of You): “If Kamsa imagines that I have 
done wrong, beats me and confines me in a harsher way, let him do so. I only 
wish for Your well-being.” “In that case, when you talked about My 
magnificence in ruparh yat tat (10.3.24), in naste loke (when the universe has 
perished, 10.3.25), and in yo’yam (Time is such and such, 10.3.26), did you 
speak falsely?” “Yes, son. I am Your mother, and so my intelligence is unsteady 
(adhira-dhih = adhira-buddhih). Don’t be dejected. The fault is mine. I’m going 
to wave a ghee lamp to You. Now kindly withdraw this form out of love for Your 
mother.” 

Sanatoria Gosvami — 

“Mother, Kamsa might surmise that you gave birth and that the baby was 
taken somewhere by father, and then he might hurt him, since he promised to 
hand over his sons.” Anticipating such a query, she requests Him: “Kamsa 



should not know about Your origination in me. O killer of the asura named 
Madhu ( madhusudana = madhu-nama-maha-daitya-hantah ). In this way, 
although no trace of a doubt exists in You nor in Your own people, I fear— 
thoroughly and highly ( samudvije = samyag uccair vije = samyag uccair 
bibhemi )—Kamsa, that big scoundrel, for Your sake ( bhavad-dhetoh = bhavad- 
artham ).” “Why?” “My mind is unsteady—because I have no fortitude, due to 
an upsurge of deep affection.” 

Jiva GosvamT — 

“Mother, why are you afraid? Only your fear of him would arise from the 
wrong of smuggling a baby, in the sense that I would become invisible.” 
Anticipating such a query, she lets Him know about things just the way they are: 
“I fear ( samudvije = bibhemi ) only for Your sake ( bhavad-dhetoh = bhavad- 
artham ), not for my sake.” With the word adhTra-dhTh, she says: “ Although fear 
of him, who is insignificant, cannot possibly exist in You since You are 
Madhusudana, still, my heart is unsteady, so I have fear—because of a violent 
disruption of my inner fortitude,” in other words: “because of a rise of 
compassion.” Here, Kamsa’s name is mentioned out of an intense longing. 

Baladeva Vidyabhiisana — 

“He should not know ( ma vidyat = najanatu ) about Your birth.” “Why do you 
say so?” “I, desiring Your well-being, am afraid of Kamsa. Though You could 
kill Kamsa if he were to come here, still, because I am a mother my mind is 
unsteady.” The idea is: “There shouldn’t be any warlike trouble in my presence.” 


10 . 3.30 

upasamhara visvatmann ado rupam alaukikam \ 
sahkha-cakra-gada-padma-sriya justam catur-bhujam || 

upasamhara —withdraw; visvatman —O Soul of all; adah —that; rupam —form; 
alaukikam —otherworldly; sahkha-cakra-gada-padma —[characterized by] the 
conchshell, the cakra, the club, and a lotus; sriya —by the beauty; justam 
—served (or endowed); catuh-bhujam —on which there are four arms. 

visvatman ! (tvam) adah rupam alaukikam catur-bhujam sahkha-cakra-gada- 
padma-sriya justam upasamhara. 



“O Soul of all, withdraw this otherworldly four-handed form served by 
the splendor of a conch, a cakra, a mace and a lotus. 

Visvanatha CakravartI — 

With the vocative visvatman she says: “Though I am in the world, how is it 
that You make my mind unsteady after You had placed the universe within me? 
That is Your only fault.” 

The gist of alaukikam (extraordinary) is: “Become the form of an ordinary 
human child so that I can immediately hide You somewhere.” 

Sanatoria Gosvami — 

“Cover (upasamhara = sarhvrnu ) this shape ( adah rupam = idam akaram )— 
because—it is divine ( alaukikam = divyam).” His ability to withdraw His form is 
implied by the vocative visvatman. With sankha and so on, she illustrates His 
otherworldliness. The four-handed form is served by the splendor ( sriya = 
sobhaya ) of the conch and so on. Or else it is served by the conch and so forth 
and by opulence ( sriya = sampattya ) such as garments and ornaments ( sankha- 
cakra-gada-padma-sriya = sahkhadibhih sriya ca vastrabharanadi-sampattya ).” 
This means only the state of being otherworldly should be withdrawn. The 
hidden intention is this: Once that will happen, we’ll be able to protect Him by 
concealing Him somewhere in the world. 

Jiva Gosvami — 

Doubting His permission in that matter, she speaks again, unable to tolerate 
the situation: “Hide ( upasamhara = gopaya ) only that specific shape ( rupam = 
akara-visesam eva ), which is served (justam = sevitam ) by the opulence of the 
conch and so on and on which are four arms ( catur-bhujam = catvarah bhujah 
yatra).” The sense is: “But manifest another form. Once that will happen, You 
will be able to be concealed somewhere in the world.” 

The idea in the vocative visvatman is: “You do not lack the power to do this 
since You have enough room for the simultaneous existence of unlimited forms.” 
The gist is: “After hiding the two extra arms, along with the Kaustubha and so 
on, kindly manifest a confidential form that is in conformity with a worldly 
form. After that, You will be able to be concealed somewhere in the world.” 

SrTnatha Pandita — 



Upasamhara means tirobhavaya (make it disappear). 


10 . 3.31 

visvam yad etat sva-tanau nisante 
yathavakasam purusah paro bhavan \ 
bibharti so ’yam mama garbha-go ’bhud 
aho nr-lokasya vidambanam hi tat || 


(half-equal meter,similar to akhyanaki) 

visvam —world; yat —which; etat —this; sva-tanau —in His body (or which is 
His body); nisa-ante —at the end of night (at the end of devastation) (or nisante 
—in the place); yatha-avakasam —according to the space (in such a way that 
there is enough room); purusah —the Purusa; par ah —topmost; bhavan —You; 
bibharti —sustain; sah ayam —He, the well-known; mama —my; garbha-gah 
—who went in a womb; abhut —occurred; aho —how amazing; nr-lokasya —of 
the world of humans (or done by a multitude of people); vidambanam —an 
imitation (or a mockery); hi —only; tat —that. 

purusah parah etad visvam sva-tanau nisante yathavakasam bibharti, sah 
ayam bhavan mama garbha-gah abhud (iti) yad (asti), tad aho nr-lokasya 
vidambanam hi (syad iti). 


“At the end of final dissolution, the topmost Purusa uncompactedly 
sustains this universe in His body. And that same Purusa, You, entered my 
womb. How amazing! This is just an imitation of worldly ways.” 

Alternatively: 

“You, the topmost Purusa, uncrowdedly sustain this universe within the 
abode of Your body. People will deride me: “The Purusa entered your 
womb? How silly!”” 


Sridhara Svami — 


“Why should it be withdrawn? You could have a great renown because of Me 



as Your son.” She speaks in reference to that. Nisante means pralayavasane (at 
the end of final dissolution). Yathavakasam means asankocatah (in an 
uncrowded manner). The sense is: Since that is highly unlikely, only mockery 
would result. 

Visvanatha CakravartT — 

In case He were to reply: “Why should it be withdrawn? You could have a 
great reputation because of Me, Paramesvara, Your son,” here she says: “I don’t 
wish for a good reputation.” This is the substance of the verse. 

Nisante means mandire (in an abode). Amara states: nisanta-vastya-sadana- 
bhavanagara-mandiram, “Nisantam, pastyam, sadanam, bhavanam, agaram, 
and mandiram [are synonymous and mean house, abode]” ( Amara-kosa 2.2.5). 
“In His body, which is an abode ( sva-tanau nisante = sva-tanu-mandire), the 
Lord sustains the world in an uncrowded way (yathavakasam = asankocatah ).” 

““He entered the womb (sah ayarh garbha-gah abhut )?” This would just be 
womenfolk deriding me (nr-lokasya mama vidambanam hi tat = manusyah 
mama vidambanam eva idam): ‘Bewildered lady, aren’t you ashamed to say, or 
even just to suppose, that Bhagavan, whose form comprises millions of 
universes, was in your womb? You, a human woman?’ The neighbors would 
laugh at me in that way. On the contrary, I would become infamous.” 

Someone might think: “Is this some incoherent instance of ignorance imbued 
with fear and sorrow on the part of DevakI and Vasudeva, who are directly 
experiencing the Lord, the form of Para-Brahman?” It is not like that. Rather, it 
is the form of a function of the essence of cit-sakti, which is svarupa-sakti, the 
internal potency, and which is superior to material knowledge and ignorance, 
which are the external potency. It is a pastime of prema and is imbued with fear 
and sorrow. DevakI and Vasudeva do not deserve to be the recipients of such 
slander, a form of ignorance. 

“But what is the proof that prema is beyond Maya?” An inconclusive 
argumentation that is not in accordance with the fact that Bhagavan is controlled 
by prema would turn into the idea that He is controlled by Maya in the sense that 
He is made of Maya. Additionally, in this regard and elsewhere, the following 
should be borne in mind for the sake of proficiency: bhaktya mam abhijanati 
yavan yas casmi tattvatah, “By bhakti, a person can understand Me just as I am” 
(Bhagavad-gTta 18.55), and: bhaktyaham ekayagrahyah, “I can be grasped by 
exclusive bhakti ” (Bhagavatam 11.14.21). Because of the Lord’s statements, the 
meaning that is obtained is this: His svarupa is understood only through bhakti. 
That bhakti has three varieties: gunT-bhuta (it has become secondary), pradhani- 



bhuta (it has become primary), and kevala (exclusive). Of these, the results are, 
sequentially: jnana (trance), jnana-mayi rati (fondness imbued with jnana), and 
prema. In that regard, by jnana only the svarupa of Brahman, exclusively 
composed of cit-sukha (the bliss of sheer consciousness), is relished. By jnana- 
maya-rati, only Bhagavan’s svarupa imbued with cid-aisvarya-sukha (the joy of 
the godly magnificence of sheer consciousness) is relished. But by prema, only 
the svarupa of Krsna, Rama, and so on, which is imbued with sweetness, is 
relished. 

By the glories of the association of any sadhu who has prema, bhakti, though 
it might be pradhani-bhuta, has prema as its outcome, but they say: That is 
simply the godly magnificence of prema (premaisvaryam ). Although in truth the 
svarupa is one, there is an extended definition with regard to varieties because of 
the varieties of the relishment. And that sweetness is sevenfold: the sweetness of 
the five sensory objects that pertain to the bodily form of the Lord, the sweetness 
of His affection for His devotees ( bhakta-vatsalya ), and the sweetness of His 
pastimes. Yet the sweetness of He who stays in Vraja is ninefold because of the 
addition of the sweetness of the flute and the sweetness of opulence ( aisvarya ). 
That was described: 

caturdha madhurT tasya vraja eva virajate \ 
aisvarya-krfdayor venos tatha srT-vigrahasya ca \ \ 

“The four types of His sweetness are resplendent only in Vraja: The 
sweetness of His opulence, of His pastimes, of His flute, and of His body.” 

( Laghu-bhagavatamrta 1.5.526) 

Further, prema has four varieties according to the varieties of dasya, sakhya, 
vatsalya, and ujjvala. Of those, simply by the glories of its own nature, vatsalya- 
prema makes Krsna the object of intense possessiveness, in terms of being 
compassionate toward Him, and clearly covers the aisvarya, although 
experiencing the aisvarya was automatically obtained. He, bound by the ropes of 
such possessiveness, becomes controlled and makes a person who has vatsalya- 
prema relish His unparalleled sweetness, which cannot be relished by others. 

Either through jnana or jnana-maya-rati, prema impels a relishment, caused 
by possessiveness, that is millions and millions of times more relishable than 
relishing things made of sac-cid-ananda. For example, although he may not 
have a quality and although he may have faults that are the effects of Time and 
so on, seeing one’s own son gives more delight to oneself than seeing the moon, 
which dispels all distress and profusely gladdens. In that regard, if only 



possessiveness is the cause, how much more is the limitless, prema-based 
possessiveness toward Sri Krsna, who bestows unlimited happiness only out of 
His nature, who is adorned with every virtue, and who is being turned into a son! 
The difference between jnana and prema is explained in that way. 

As ignorance binds a jiva by possessiveness, its own function, only to make 
him unhappy, so prema binds the Lord by possessiveness, its own function, to 
make Him exceedingly happy, even though He is the form of happiness. Just as 
binding the limbs of a person who should be punished is done with ropes, chains, 
and so on and binding the limbs of a person who ought to be honored is done 
with an invaluable, fragrant, fine and soft jacket and a turbanlike headpiece, so a 
jiva who is subservient to ignorance becomes unhappy and Krsna, who is 
subservient to prema, becomes exceedingly happy. 

And just as the gradation of the jivas’ fivefold types of affliction (klesa) is 
settled from the gradation of the covering of knowledge, by a gradation of 
ignorance, so the gradation of the manifold happiness of its visaya and asraya 
takes place from the gradation of the coverings of jnana, aisvarya, and so on, by 
a gradation of prema. 

In that regard, kevala-prema, in Sri Yasoda and others, binds its visaya and 
asraya with the ropes of possessiveness, makes them mutually subservient, 
covers jnana, aisvarya, and so on, and makes one happy according to the 
abundance, but that is not exactly so in the case of the prema which is based on 
DevakI and others because such a prema is not as powerful, since aisvarya and 
jnana are conjoined with it. However, the reason those types of prema are such 
should not be looked into because those varieties of prema are eternally perfect 
only because Yasoda and so on and DevakI and so on are eternally perfect, and 
therefore everything is faultless. 

Sanatana Gosvami — 

In this verse she says: “Moreover, now that this form of Isvara has occurred, 
people like me will not be able to have affection for You... because they will 
understand: That, a birth from my womb (tat = mad-garbhajatvam ), was just an 
imitation (vidambanam hi = anukarana-matram ): it is not really true.” 

Jiva Gosvami — 

“Now I’ll kill Him. Then you’ll be famous because of Me, for I am God and 
your son. Even those who have eyes for flesh will be amazed and delighted.” 
Anticipating this reply, she, not believing that He has such power, due to her 



motherly affection which kept increasing by force, requests the same thing with 
another pretext ( mamsa-drsam was the first pretext: 10.3.28). 

In this regard, why is there a haughty statement in Srldhara Svaml’s 
commentary? The words “Now I’ll kill Him” are implied from that with 
insolence. Hence there is another meaning: “At the time of creation and 
continuation— nisei (night) means prakrta-pralaya-ratrih (the night of 
dissolution), and so nisante means tad-ante tasya nase (when there is the 
undoing of the night of dissolution)—the topmost Purusa, the creator of mahat- 
tattva (i.e. Maha-Visnu), sustains ( bibharsi ) [the world].” It is said with this 
intention: so ’yam eva hi visvam antarbhavayan svamsinam tarn 
pravisyavirbhavad, “While making unlimited millions of universes ( visvam = 
ananta-kod-brahmandatmakam) become included within Himself, He enters 
Him, the svarhsT, and makes His avirbhava.” Garbha-jah and garbha-gah are the 
two readings of the text. 

Baladeva Vidyabhiisana — 

“People would disrespect me ( nr-lokasya vidambanam = nr-loka-kartrkam me 
anadaram). I do not desire fame but only Your well-being, so kindly withdraw 
this form.” 

Bhaktisiddhanta SarasvatT — 

It would just be a cause of mockery, since it is implausible ( vidambanam = 
asambhavyataya upahasa-karanam eva). 


10 . 3.32 

srT-bhagavan uvaca 

tvam eva purva-sarge ’bhuh prsnih svayambhuve sad \ 
tadayam sutapa nama prajapatir akalmasah \ \ 

srT-bhagavan uvaca —the Lord said; tvam eva —the same you; purva-sarge —in 
a previous millennium; abhuh —were; prsnih —Prsni; svayambhuve sad —when 
there was the [manvantara] related to Svayambhuva Manu (or sad —O virtuous 
lady); tada —at that time; ay am —he (Vasudeva); sutapa —Sutapa; nama —named; 
prajapadh —the patriarchal progenitor; akalmasah —sinless. 


sri-bhagavan uvaca — sad! purva-sarge svayambhuve (manvantare) tvam eva 



prsnih abhuh. tada ayam (vasudevah) akalmasah sutapa nama prajapadh 
(abhut). 

The glorious Lord said: “Chaste lady, you were Prsni in a previous life, 
during the reign of Svayambhuva Manu. At that time Vasudeva was the 
sinless patriarchal progenitor named Sutapas. 


Sridhara Svami — 

In fourteen verses the Lord only mentions the reason for His appearance in a 
four-armed form. “In your first life (purva-sarge = prathama-janmani ), in the 
manvantara of Svayambhuva Manu (svayambhuve = svayambhuve 
manvantare), you were named Prsni (prsnih = prsnih nama ) (abhuh = asih). At 
that time, he, Vasudeva...” 

Visvanatha CakravartT — 

In fourteen verses He says: “Mother, it is not that I entered your womb only in 
this life. I did so in other lifetimes too, so why do you consider yourself 
miserable? You are not a materialistic woman.” 

“When the manvantara of Svayambhuva Manu was going on (svayambhuve 
sad = svayambhuve manvantare vartamane), you were (abhuh = asih) Prsni.” 
Ayam denotes Vasudeva. 

Sanatana Gosvami — 

Delighted by their speeches, the Lord speaks by addressing her with a special 
deep affection for a mother. To console them, He as if praises them in return with 
a speech about the reason for His appearance in His own divine form, and so on. 

Svayambhuve sad means: svayambhuve manvantare vartamane (while the 
svayambhuva-manvantara was occurring).” Or else sad is a vocative (O chaste 
woman), with the intention of expressing the steadiness of being devoted to a 
husband, since she was Vasudeva’s wife time after time. 

Akalmasah (sinless) is said in the sense that he is devoid of attachment ( raga ), 
hatred ( dvesa ) and so forth. Or else akalmasah means durvasana-hmah (devoid 
of bad impressions in the subconscious).” The fitness of their mutual relationship 
as husband and wife is stated thus. 


Jiva Gosvami — 



(The commentary is the same as Brhad-vaisnava- 
tosanT, except that in the first paragraph JIva Gosvami wrote “His well-known 
form” instead of “His own divine form” and in the last one he deleted the gloss 
of akalmasah as durvasana-hmah.) 

Baladeva Vidyabhiisana — 

Sad is a vocative. 

VTra-Raghava — 

Purva-sarge denotes the third lifetime prior to this one ( Bhagavatam 10.3.43). 


10 . 3.33 

yuvarh vai brahmanadistau praja-sarge yada tatah \ 
sanniyamyendriya-gramarh tepathe paramam tapah | j 

yuvam —the two of you (Prsni and Sutapa); vai —indeed; brahmana —by 
Brahma; adistau —instructed; praja-sarge —for the purpose of creating progeny; 
yada —when; tatah —then; sanniyamya —after completely restraining; indriya- 
gramam —the multitude of senses; tepathe —the two of you did; paramam —the 
topmost; tapah —austerity. 

yuvarh yada vai brahmana praja-sarge adistau, tatah indriya-gramam 
sanniyamya paramam tapah tepathe. 

“When Brahma ordered both of you to create progeny, the two of you 
completely restrained your senses and performed the topmost austerity. 


Sridhara Svami — 

Tepathe means tapah krtvantau (the two of you did austerities). 

Sanatoria Gosvami — 

Vai is used in the sense of either prasiddha (well-known) or smarana 
(remembrance). Tatah means tadanim eva (only at that time): Being dedicated to 
carrying out Brahma’s instruction is stated that way. 



“By completely restraining all the senses...” ( sanniyamya = samyak niyamya ) 
{indriya-gramam = sarvani eva indriyani). That too denotes a steadfastness in 
self-restraint. For this reason it is said: paramam (‘topmost’ austerity). 


Jiva Gosvami — 

Vai is used in the sense of either prasiddha (well-known) or smarana 
(remembrance). 

Tatah means tadanim eva (only at that time): Being dedicated to carrying out 
Brahma’s instruction is stated that way. In addition, sanniyamya denotes a 
steadfastness in self-restraint. For this reason it is said: paramam (‘topmost’ 
austerity). 

The word tapas is repeated after tepathe only to bring to light the idea of 
“doing”, which has tapah as object of the verb, in reference to the verbal root 
tap, which has many meanings. With this in mind, Srldhara SvamI gave the 
explanation: tepathe tapah krtvantau, “Tepathe means tapah krtvantau ,” but 
according to the maxim: uktarthanam aprayogah, “there is no repeated usage of 
meanings that were mentioned (a word whose sense has already been expressed 
is not repeated)” (HNV vrtd 600), the sense of tepathe only amounts to: 
krtavantau, “the two of them did,” and only afterward the connection with tapah 
can take place. (Srldhara SvamI should have said: tapah tepathe krtvantau, 
“tapah tepathe means tapah krtvantau,” because when the verbal root tap is used 
twice in a row, the second one only means “to do”.) 

Vira-Raghava — 

Praja-sarge is used in the sense of nimitta (purpose, “for the purpose of 
procreation”). 

Anvitartha-prakasika — 

Vai means niscitam (indeed). In tapas tepathe, tepathe means krtavantau. The 
mle is: tapas tapah-karmasyaiva, “[The subject] of the verbal root tap [takes the 
passive voice, but] only when the object of the verb is tapas” (AstadhyayT 
3.1.88). Tepathe is in the perfect tense. 


ANNOTATION 


According to Panini’s rule, tepathe, though it has the sense of the active voice, 



is conjugated in the passive voice. JIva GosvamI reformulated Panini’s rule as 
follows: tapah-karmakasya tapeh kartari ca tadvat, “In the active voice also, the 
verbal root tap, whose object is the word tapas, is conjugated in the atmanepada, 
like in the passive voice” (HNV Brhat 941). 

Although a separate rule was made for a double use of the verbal root tap, the 
same idea can apply to any connection between a verb and its object when both 
of them have the same verbal root: Often only the meaning of “to do” is meant, 
not the meaning of the verbal root per se, regardless of a conjugation in the 
atmanepada. In Bhavartha-dfpika 1.1.4, Sridhara SvamI explains that each 
verbal suffix conveys the meaning of the verbal root [du]kr[h] karane (to do), 
and that sometimes any verb only stands for the verb ‘to dob For the details, 
consult Annotation 10.23.3. 


10 . 3 . 34-35 

varsa-vatatapa-hima-gharma-kala-gunan anu \ 
sahamanau svasa-rodha-vinirdhuta-mano-malau || 
sfrna-parndnildhdrav upasantena cetasa \ 
mattah kaman abhfpsantau mad-aradhanam Thatuh \ \ 

varsa —rain; vata —wind; atapa —burning heat [from sunrays]; hima —cold; 
gharma —heat (or sweat); kala-gunan —the attributes of the seasons; anu 
—continuously; sahamanau —while tolerating; svasa —the respiration; rodha 
—by suppressing; vinirdhiita —completely cleansed; manah —of the mind; malau 
—whose impurities; sfrna —fallen [from trees]; parna —leaves; anila —[and] air; 
aharau —whose food; upasantena —serene; cetasa —with a mind; mattah —from 
Me; kaman —desires; abhfpsantau —while longing for; mat-aradhanam —the 
worship of Me; Thatuh —the two of them did. 

(tau) varsa-vatatapa-hima-gharma-kala-gunan anusahamanau svasa-rodha- 
vinirdhuta-mano-malau sirna-parnanilaharau mattah kaman abhfpsantau (ca 
santau) upasantena cetasa mad-aradhanam Thatuh. 

“Tolerating seasonal weather such as rain, wind, burning sunshine, cold, 
and heat, subsisting on air and fallen leaves, and longing for the fulfilment 
of their boon from Me, Prsni and Sutapas, their hearts cleansed of 
impurities by respiratory control, worshiped Me with a serene mind.” 



Visvanatha Cakravarti — 


Atapah denotes saura-kiranotthah tapah (burning heat generated from solar 
rays). Gharma means summer heat. 

Sanatoria Gosvami — 

In two verses He describes that topmost austerity. “Constantly ( anu - 
nirantaram) tolerating ( sahamanau ) the natures ( gunan = svabhavan), such as 
rain, wind, burning heat from direct sunrays ( atapa = saksad-ravi-rasmi-tapa), 
cold, and heat ( gharma = ausnya), of the time (kala = kalasya ), the two of them, 
by whom impurities, lust and so on, of the heart were brought to nil completely 
and down to the root by means of controlled respiration...” ( svasa-rodha- 
vinirdhuta-mano-malau = pranayamena vinirdhutah manasah kamadayah 
yabhyam tau ) (dhuta = nasita ) (vz = visesena = samyaktaya) (nir = nihsesena ca 
= sa-mulataya ) 

For that reason it is said upasantena (serene), which means the mind was very 
firm ( upasantena = susthirena), or else their minds were 'fixed on Me 5 
(upasantena = man-nisthena ), on account of the Lord’s statement: samo man- 
nisthata buddheh, “Equanimity is the steadiness of focusing the intelligence on 
Me” (Bhagavatam 11.19.36): As such there was a steadiness in serenity. Kaman 
(desires) signifies mat-putrata-varan (the boons of having Me as a son): The 
plural is used in the sense of high regard. 


Jiva Gosvami — 

In one set of two verses, He describes the austerity. “Constantly (anu = 
nirantaram ) tolerating ( sahamanau ) the natures (gunan = svabhavan ), starting 
from rain— atapa means burning heat from direct sunrays; gharma means heat; 
or else atapa means heat from the autumn sun, and gharma means summer heat 
—of the time, the two of them, by whom impurities, lust and so on, of the heart 
were at first, by means of controlled respiration (svasa-rodha = pranayama), 
brought to nil (dhuta = nasita ) in a general way, then were completely (nir = 
nihsesena ) brought to nil right when they were being perceived, and then they 
were brought to nil in a special way (vz = visesena ) by extirpating, although they 
were not being automatically perceived, the impurities of subconscious 
impressions, which are the most subtle...” 

For that reason it is said upasantena, which means the mind was very firm 
(upasantena = susthirena), or else their minds were 'fixed on Me’ (upasantena 



= man-nisthena), on account of the Lord’s statement: samo man-nisthata 
buddheh (11.19.36). As such there was a steadiness in serenity. 

“From Me, a son ( mattah = mattah putra-bhutat), they were longing for joys 
that are appropriate for a parental mood ( kaman = janaka-bhavocita-sukhani),” 
since that was stated with praja-sarge (for the purpose of procreation, 10.3.33) 
and because it will be said: madrso vam vrtah sutah, “You chose a son like Me.” 
(10.3.38) 


Baladeva Vidyabhusana — 

Impurities of the mind ( mano-mala ) are attachment ( raga ) and so on. 
Upasantena means: “[with a mind] devoid of attachment etc.” 

Vijayadhvaja Tirtha — 

“They were tolerating the qualities of rain and the rest by the sequence.” 
( varsa-vatatapa-hima-gharma-kala- 

gunan anu sahamanau = anukramena varsadi-gunan sahamanau ) 

VTra-Raghava — 

“They were tolerating seasonal attributes ( kala- 
gunan = rtu-dharman ) that were sequentially obtained ( anu = anukramena 
praptan).” Gharma means perspiration engendered by heat: The verbal root is 
ghr ksarane (to trickle) (listed in Madhaviya dhatu-vrtti). Ihatuh stands for 
Thancakrate. 

Siddhanta-pradipa — 

Gharma (heat) is expressive of sweat. The verbal root is ghr ksarane (to 
trickle). 

Anvitartha-prakasika — 

A n u signifies either a n u kr a m e n a (sequentially) or nirantaram 

(continuously). 


10 . 3.36 

evarh vam tapyator tivrarh tapah parama-duskaram 



divya-varsa-sahasrani dvadaseyur mad-atmanoh 


evam —in the manner that was said; vam —[while] the two of you; tapyatoh 
—were performing; tTvram —harsh; tapah —austerity; parama-duskaram —most 
hard to do; divya-varsa-sahasrani dvadasa —twelve thousands of celestial years; 
Tyuh —passed; mat-atmanoh —whose minds are in Me. 

vam mad-atmanoh evam tivram parama-duskaram tapah tapyatoh (satoh), 
divya-varsa-sahasrani dvadasa Tyuh. 

“While both of you, whose minds were fixed on Me, were doing very 
arduous austerities that were harsh in that way, twelve thousand celestial 
years passed.” 

Srldhara SvamT — 

Tapyatoh means acaratoh (performed). lyuh means gatani (passed). Mad- 
atmanoh means mac-cittayoh (they whose minds are in Me). 

Visvanatha CakravartI — 

Mad-atmanoh means mac-cittayoh. 

Sanatana Gosvami—The vocative bhadre means parama-bhagyavati (O 
supremely fortunate woman). Her qualification for that is stated thus. Or else 
bhadre signifies bhadravane (in Bhadravana), meaning only in a land within the 
district of Mathura. “Their minds were only in Me” ( mad-atmanoh = mayi eva 
atma cittam yayoh ). Therefore the idea that they had other desires is refuted. 
There was a steadfastness in uparati (the relinquishment of sensual desires and 
of worldly activity). 

Baladeva Vidyabhiisana — 

Mad-atmanoh denotes: mad-eka-manasoh (they whose minds are only in Me). 

VTra-Raghava — 

Vam means yuvayoh (while the two of you). Moreover: “Twelve thousands of 
years by the standard of the gods ( divya-varsa-sahasrani dvadasa = divyanam 
deva-parimitanam varsanam sahasrani dvadasa) went by.” ( Tyuh = 
vyatikrantani babhuvuh ) 

Vallabhacarya — 



Twelve thousand celestial years means four yugas. (This is called a divya- 
yuga, and one thousand divya-yugas make one day of Brahma; he lives for one 
hundred years.) 

Anvitartha-prakasika — 

“While the two of you ( vam = yuvayoh ) were doing austerities ( tapas 
tapyatoh = tapas kurvatoh satoh)...” The parasmaipada in tapyatoh is poetic 
license. 

ANNOTATION 

The double usage of the verbal root tap, in tapas tapyatoh, is the same as the 
usage of tapah tepathe in verse 33. Moreover, the words vam tapas tapyatoh are 
a genitive absolute that has the sense of a locative absolute. It is common in 
Visnu Purana and is seen elsewhere in Bhagavatam, for instance in verses 
6.17.26, 8.4.5, 10.8.28, 10.9.17, 10.18.10, and 12.6.13. In theory, the genitive 
absolute only involves disregard: sasthT canadare (AstadhyayT 2.3.38). 


10 . 3 . 37-38 

tada vam paritusto ’ham amuna vapusanaghe \ 
tapasa sraddhaya nityam bhaktya ca hrdi bhavitah 
pradurasam varada-rad yuvayoh kama-ditsaya \ \ 
vriyatarh vara ity ukte madrso vam vrtah sutah \ | 


tada —then; vam —with both of you; paritustah —[being] completely satisfied; 
aham —I; amuna vapusa —[characterized] by that form; anaghe —O sinless lady; 
tapasa —by [the performance of] austerity; sraddhaya —with faith; nityam 
—continuously; bhaktya —with devotion; ca —and; hrdi —in the heart; bhavitah 
—meditated upon; pradurasam —I appeared; vara-da —among givers of boons; 
rat —the king (i.e. the best); yuvayoh —of both of you; kama —an object of desire; 
ditsaya —out of a desire to give; vriyatam varah —may a boon be selected; id 
ukte —when it was said thus [by Me]; madrsah —like Me; vam —by the two of 
you; vrtah —was asked; sutah —a son. 


anaghel tada (yuvayoh) tapasa sraddhaya bhaktya ca (yuvayoh) hrdi nityam 



amuna vapusa bhavitah aharin varada-rad vam (prati) paritustah (san) yuvayoh 
kama-ditsaya (yena vapusa visistah) pradurasam. (tada) varah vriyatam id 
(maya) ukte (sad) madrsah sutah vam vrtah. 

“O sinless lady, then, being constantly meditated upon as this form in 
your hearts by means of austerities and with faith and bhakti, and being 
pleased with both of you, I, the best among bestowers of boons, appeared in 
the same form out of a desire to fulfil your wish. After I said, “You can 
choose a boon,” the two of you chose to have a son like Me. 


Sridhara Svami — 

“I appeared as that form. Among givers of boons, I am the best” ( varada-rat 
means: vara-desu sresthah ). The reason for His avirbhava time and time again 
and for bestowing a boon at once is stated with that. Kama-ditsaya means 
kamasya datum icchaya (with the will to bestow an object of desire).” Madrsah 
means maya sadrsah, “[a son] like Me.” 

Visvanatha CakravartT — 

The Lord says: “Only a continuous meditation on Me with faith and bhakti, 
and by means of austerities that are My kind of vow, is the reason for My 
satisfaction.” 

“I appeared as this four-armed form ( amuna = anena = anena catur- 
bhujena)” 

Here, because of these three additional words: sraddha, nityam, and bhavitah, 
the term bhakti here should not be explained as the bhakti that is an aspect of 
tapo-yoga. The sense of that bhakti was accomplished only and merely with 
mad-atmanoh (they whose minds are in Me, 10.3.36). Therefore this bhakti is 
different and is the very cause of prema. 

Moreover, some say tapas and yoga are an addition and are to be understood 
as the causes of the aisvarya-jhana of DevakI and Vasudeva, but others say: 
Although the prema of DevakI and Vasudeva, who are eternally perfect, is 
always mixed with aisvarya-jhana, the jhana and the yoga of Prsni and Sutapas, 
who are Devakl’s and Vasudeva’s amsas, do not do anything to them, their 
arhsis. 

Here bhavitah does not mean cintitah (‘contemplated upon’, a usual sense of 
bhavita), rather it means: bhava-visayT-krtah, “I was made the object of love.” 
Raga-bhakti is understood by this. 



Sanatana Gosvami — 


“O sinless lady,” that is, “O you who are devoid of all offenses ( anaghe = 
sarvaparadha-rahite ).” It is thus implied that there was no hole in the 
performance of the austerities. Hence: “Being completely satisfied with both of 
you ( vam paritustah = yuvarh prati paritah tustah san ), I appeared as this divine 
form ( amuna = etena - etena divyena).” 

“Isn’t it that You are completely satisfied only by bhakti, not merely by 
tapas ?” “That’s right, since bhakti only originates by tapas.” He expresses this 
with tapasa and so on, “Being continuously obtained in the heart, or else 
meditated upon ( bhavitah = prapitah dhyatah va san), as this body ( vapusa = 
amuna vapusa), by means of austerities, belief ( sraddhaya = visvasena), and 
bhakti characterized by prema...” The words amuna vapusa are carried forward 
to complete the sentence. The instrumental case in vapusa has the sense of an 
adjective ( visesene trtTya) (Katantra grammar) ( visesa-laksanat trtTya, HNV 
678) ( ittham-bhuta-laksane trtTya, AstadhyayT 2.3.21) (i.e. “characterized by”). 
The reason He appeared as that form is that He was meditated upon as that form. 

The term varada-rat was explained by Srldhara Svaml. In addition, the cause 
of giving a result superior to the result of austerities and the reason for the 
superiority of each successive one (tapas, sraddha, bhakti) is understood. 

“A son just like Me ( madrsah = mat-sadrsah eva) was chosen by both of you 
(vam = yuvabhyam)... but not I directly,” since there is no power to chose 
directly in that way, on account of bashfulness. 

JTva Gosvami — 

“O you who are devoid of all offenses ( anaghe = sarvaparadha-rahite).” In 
this way it is implied that there was no hole in the performance of the austerities. 
Consequently: “I was satisfied with both of you (vam pari tustah = yuvam prati 
tustah).” 

“Isn’t it that You are completely satisfied only by bhakti, not by tapas?” 
“True.” He talks about the cause, which is a series: tapasa mat-santosartham 
prayuktena jata yd navadha-sadhana-bhaktau sraddha taya jata yd tal-laksana 
bhaktih taya nityam hrdi bhavitah yatnena prapitah, ca-karad vinaiva yatnarh ca 
prema-laksanaya prapitah, “Faith in ninefold sadhana-bhakti occurred because 
of the performance of austerities for My satisfaction. Bhakti characterized by the 
nine kinds occurred because of faith. Due to that bhakti, I was constantly 
attained in the heart with effort. And then—because of ca —I was effortlessly 
attained by bhakti characterized by prema.” It is understood that their bhakti 



only consisted of a contemplation on Him as a son. 

Amuna vapusa means etena srT-krsnakhyena vapusa. It is syntactically 
connected in both places, but in the latter the instrumental case has the sense of 
hetu (because): amuna vapusa hrdi bhavitah, ata eva pari sarvato-bhavena tusto 
’ham, ata eva amuna eva vapusa pradurasam id hetau trtTya, “I was attained in 
your hearts as this form known as Sri Krsna. Therefore I was satisfied in every 
way. Hence I appeared because of that very form.” 

Varada-rat was explained by Srldhara Svaml. In addition, the cause of giving 
a result that is superior to the result of austerities and the reason for the 
superiority of each successive one is understood. 

The words from vriyatam make a half verse. “A son just like Me ( madrsah = 
mat-sadrsah eva ) was chosen by both of you ( vam = yuvabhyam )—the genetive 
case stands for the instrumental case—but not I directly,” since there is no power 
to chose directly in that way, on account of bashfulness. 

SrTnatha Pandita — 

“I appeared in former times as that form, meaning as a vigraha of four arms. 
Now this form is made manifest for the purpose of your remembrance. You 
chose to have a son like Me, but I Myself was not chosen.” 

Vijayadhva Tirtha — 

Varada-rat signifies varada-rajah (the king of giver of boons). 

ANNOTATION 

Krsna means to say: “Wait a minute, in a past life you merely wished for a son 
like Me. Now you want Me to withdraw this form, but it is even better than what 
you asked for!” 


10 . 3.39 


ajusta-gramya-visayav anapatyau ca dam-pati \ 
na vavrathe ’pavargam me mohitau mama mayaya 


ajusta-gramya-visayau —by whom sensory objects pertaining to a village (i.e. 



carnal pleasures) were not served (i.e. experienced); anapatyau —who had no 
child; ca —and; dam-patT —a wife and her husband; na vavrathe —did not ask for; 
apavargam —liberation; me —from Me; mohitau —bewildered; mama mayaya 
—by My magic. 

(yuvarh) dam-patT ajusta-gramya-visayau anapatyau mama mayaya mohitau 
ca (santau) me apavargam na vavrathe. 

Sanatana Gosvaml / Srlnatha Pandita— 

dam-patT ajusta-gramya-visayau anapatyau ca mama mayaya amohitau me 
apavargam na vavrathe. 

“Although you were a married couple, you did not experience sexual 
pleasure, thus you did not have children. Bewildered by My magic, neither 
one of you asked Me for liberation. 


Sridhara Svami — 

“The two of you did not ask (na vavrathe = na vrtavantau ) it from Me (me = 
mattah 

Visvanatha CakravartT — 

“By magic imbued with affection for a son ( mayaya = mayaya putra-sneha- 
mayya )—on account of the future statement: vaisnavTrh vyatanon mayarh putra- 
sneha-mayTm vibhuh, “The all-pervading Lord expanded His magic, which 
belongs to Visnu and consists of affection for a son” (10.8.43): even the affection 
for a son is expressed with the word maya —, both of you were made to be 
amazed by the bliss of relishing that ( mohitau = tad-asvadanandena vicitrT- 
krtau)” 

Sanatana Gosvaml — 

The reason for not choosing liberation is ajusta-gramya-visayau (they did not 
experience carnal pleasure). They did not ask for liberation because, owing to 
the nonorigination of renunciation, since they did not experience sense 
gratification, liberation did not appeal to them. The rest was explained by 
Sridhara Svami. 

Alternatively, ca means api (although): “Although you did not serve material 
sense gratification ( ajusta-gramya-visayau ca = yuvam asevita-laukika-visayau 



api ) and although you had neither a son nor a daughter, still both of you only 
chose to have one son like Me: Neither one of you asked for sense gratification 
nor for many sons, daughters, or descendants.” How amazing! They did not 
choose moksa (liberation): That is what He says with apavargam (liberation). 
The reason in all cases is: amohitau (not bewildered) (me mohitau = me 
’mohitau). With this it is stated that liberation is accepted by one who is 
bewildered by Maya. 

Jiva Gosvami — 

With ajusta-gramya-visayau He says: “With such a bhava toward Me, both of 
you did not only disregard the production of another sensory object (a son), 
rather, although you were qualified for liberation you disregarded it even though 
it had come at hand by My grace.” 

In that regard, with ajusta-gramya-visayau the idea that they were absorbed in 
thought of their bodies, the locus of ego, is refuted. And with anapatyau 
(childless), the absence of material possessiveness, partly indicated by having an 
offspring, is stated. Being qualified for choosing liberation is shown in that way. 
It was mentioned as follows: vinirdhuta-mano-malau (they whose mental 
impurities were completely cleansed, 10.3.34). In addition: me, which stands for 
mattah (from Me). In this way the possibility of getting liberation is 
strengthened: That was stated with varada-rat (the best among the givers of 
boons, 10.3.37), thus “Although both of you are like that and even though I am 
like that, you did not ask Me for liberation.” 

Next He mentions the reason for that, obtained in sequence: mohitau mama 
mayaya. This means: mama madiyaya mayaya jhatiti sva-visayaka-putra-sneha- 
sampadikaya mayaya krpaya, yadva mad- 

visayaka-putrocita-lalaneccha-mayya krpaya tiraskrtanya-bhavatvat ity arthah, 
““You were bewildered by My mercy which at once produced affection in you 
for having Me as a son,” or else “by My mercy that consists of the desire for a 
caress which is suitable for a son and whose object is I.” The gist is: Because 
other moods had disappeared.” The example salokya-sarsti and so on is well- 
known, thus it is not mentioned. 

Krama-sandarbha — 

Mama mayaya means: mama mayaya mad- 
gata-putra-sneha-mayya krpaya, “by My mercy that consists of affection for the 
type of son that I am.” The drift is: “because affection for Me surpasses the 



happiness of liberation.” 

Baladeva Vidyabhusana — 

“Bewildered by the transcendental Maya characterized by affection for a son 
(mayaya = mayaya putra-sneha-laksanaya paraya )—meaning the two of you 
obtained wonderment by experiencing that affection ( mohitau = tad-anubhavena 
vicitram gatau )—, you did not choose the liberation whose main aspects are 
happiness and opulence ( apavargam = sukhaisvarya-pradhanam moksam ).” 

Srmatha Pandita — 

“You did not ask for liberation, you only asked for a son like Me.” Why? 
mama maya amohitau, “You were not bewildered by My Maya.” A person 
bewildered by Maya asks for liberation. 

Vijayadhvaja Tirtha — 

“The two of them, by whom mundane pleasures such as sex were not 
experienced...” ( ajusta-gramya-visayau = ananubhuta-maithunadi-visayau ) 

Vallabhacarya — 

The reason liberation was not chosen is ajusta-gramya-visayau. Gramya- 
visaya means strT-sambhoga (intercourse). 

Siddhanta-pradTpa — 

They might inquire: “What is our qualification for choosing You as a son?” 
Therefore He says: “You, who were living together as husband and wife, did not 
serve material pleasures ( ajusta-gramya-visayau = asevita-laukika-sukhau )— 
this means they rejected the happiness of this world—and did not have children 
(anapatyau ).” The sense is: By not begetting a son ( anapatyau = anutpadita- 
putrau ), the means of securing happiness in the next world, they gave up 
happiness in the next life too. Even those who are like that wish for liberation; 
He mentions what is better than that, “You, who were most qualified, did not ask 
for liberation because you were captivated by the knowledge (mayaya = 
vayunapara-paryayaya ) of Me,” i.e. the deep-seated thought: “May Hari become 
our son.” 



10.3.40 


gate mayi yuvarh labdhva varam mat-sadrsam sutam \ 
gramyan bhogan abhunjatham yuvarh prapta-manorathau \ \ 

gate mayi —when I left; yuvam —both of you; labdhva —after getting; varam 
—the boon; mat-sadrsam sutam —which was a son similar to Me; gramyan 
—pertaining to copulation; bhogan —enjoyments; abhunjatham —enjoyed; yuvam 
—both of you; prapta-manorathau —by whom the desire was obtained. 

(varam dattva) mayi gate (sati) yuvarh varam mat-sadrsam sutam labdhva 
bhogan gramyan abhunjatham. (evarh) yuvarh prapta-manorathau (abhavatam). 

“After I left, both of you, having attained the boon of having a son like 
Me, took delight in sexual pleasures. Thus both of you got your wish. 


Sridhara Svami — 

“When I had left after giving a boon...” (gate mayi = varam dattva mayi gate) 

Visvanatha CakravartT — 

“They enjoyed carnal pleasures (gramyan bhogan)” with the desire to 
procreate a son like Him. Amara states: vyavayo gramya-dharmas ca. (vyavayo 
gramya-dharmo maithunarh nidhuvanarh ratam, “Vyavaya, gramya-dharma, 
maithunam, nidhuvanam, and ratam [are synonymous and mean 'copulation’]” 
Amara-kosa 2.8.57.) 

Sanatoria Gosvami — 

With mat-sadrsam sutam (a son like Me), He expounds the boon. “Afterward, 
both of you enjoyed (abhunjatham = bhuktavantau) carnal pleasures, because 
you had gotten your wish (prapta-manorathau = yatah prapta-manorathau 
bhutau )—insofar as after obtaining Me as a son there is no fear in any situation.” 
Or else their desires were fulfilled in the sense that having oil, betel nut, a bed, 
cloth, and so on, is required in terms of being assistive factors in procreating a 
son. 


Jiva Gosvami — 



With gate mayi He says: “Then, after I had been achieved ( gate mayi = 
sadhite mayi), both of you slackened your renunciation, whose sole objective 
was I, and, as persons whose minds had bloomed, obtained objects also with the 
desire for the proper setting in procreating a son who has My characteristics.” 

“Afterward, both of you enjoyed ( abhunjatham = bhuktavantau) carnal 
pleasures, because you had gotten your wish (yuvam prapta-manorathau = 
yatah yuvam prapta-manorathau bhutau).” Or else the connection is: yuvam 
prati gate (after I met both of you), and the second yuvam is connected both with 
abhunjatham and with prapta-manorathau. 

Srldhara SvamI gives an explanation by supplying the words varam dattva 
(after giving a boon), since the reading dattva is not seen anywhere. In the verse, 
in varam mat-sadrsam sutam as well, varam is a karma (an object). 

Anvitartha-prakasika — 

They had almost gotten their wish (prapta-manorathau = apta-praya- 
manorathau santau). 

ANNOTATION 


The past participle suffix in prapta has the sense of the beginning of the action 
(had begun to be obtained), by the rule: adi-karmani ktah kartari ca, “When it 
denotes the beginning of the action, the suffix [k]ta is also used in the active 
voice” (AstadhyayT 3.4.71). 


10 . 3.41 

adrstvanyatamam loke silaudarya-gunaih samam | 
aham suto vam abhavam prsnigarbha iti srutah \ \ 

adrstva —after not seeing; anyatamam —one out of many; loke —in the world; 
sfla —good temperament; audarya —magnanimity; gunaih —in terms of virtues; 
samam —equal [to Myself]; aham —I; sutah —the son; vam —of both of you; 
abhavam —became; prsni-garbhah —Prsnigarbha; iti —thus; srutah —heard (well 
known as). 

aham loke anyatamam silaudarya-gunaih (atmana) samam adrstva 



prsnigarbhah (nama) iti srutah varh sutah abhavam. 


“Not seeing anyone in this world who is similar to Me in terms of good 
temperament, magnanimity, and other virtues, I became your son, known as 
Prsnigarbha. 

Visvanatha CakravartT — 

Prsnigarbha is the same one who is defined as an Avatara of Treta yuga, owing 
to a statement in that context in the Eleventh Canto: visnur yajnah prsnigarbhah 
(11.5.26). 

Sanatoria Gosvami — 

“Not seeing anyone equal to Me ( samam = tulyam = atmana tulyam) in terms 
of a good nature such as peacefulness and so on (sT/a = svabhava = santatva- 
adi), in addition to magnanimity ( audarya = mahattva), and qualities ( guna ) that 
pertain to being the controller of the world, such as mercifulness...” The word 
smrta (remembered) is used because He is well known ( khyata ) only by that 
name. 

JJva Gosvami — 

Here the Lord says: “It’s as if I was tricked by both of you because of the 
cleverness of your statement (‘similar to Me’ 10.3.38). Subsequently, after 
pondering, I fulfilled your heartfelt desire.” 

“Not seeing anyone equal to Me ( samam = tulyam = atmana tulyam ) in terms 
of qualities, such as mercifulness, that are the cause of virtuous conduct and 
magnanimity...” ( silaudarya-gunaih = silarh sac-caritram audaryam mahattvarh 
gunah tayoh karanam karunyadi taih ) 

Smrtah means khyatah (called). Sometimes the reading is srutah. Prsnigarbha 
was a presiding deity of Treta yuga, because it is heard in the Eleventh Canto, in 
context: visnur yajnah prsnigarbhah sarva-deva urukramah, and so on (11.5.26). 

Baladeva Vidyabhiisana — 

Prsnigarbha, who gave a boon to Dhruva, was an Avatara in Treta yuga. (For 
more information, consult Bhagavatam 2.7.8 and Laghu-bhagavatamrta 1.3.54 
and 1.4.49.) 



Vira-Raghava — 

Sruta means prasiddha (well-known). 


10 . 3.42 

tayor vam punar evaham adityam asa kasyapat \ 
upendra iti vikhyato vamanatvac ca vamanah \ j 

tayoh vam —in relation to those two of you; punah —again; eva —the same; 
aham —I; adityam —in Aditi; asa —went; kasyapat —from Kasyapa; upendrah 
—Upendra; iti —thus; vikhyatah —well-known; vamanatvat —because of being 
small; ca —and; vamanah —Vamana. 

upendrah (iti vikhyatah) vamanatvad vamanah iti ca vikhyatah (yah abhavat, 
sah) kasyapad adityam asa (iti yad asti, tad) aham eva tayoh vam punar (asam 
iti bhavati). 

"Upendra, also known as Vamana since He is small, went from Kasyapa 
into Aditi. That is yet another lifetime when I was your son. You were those 
two. 


Sridhara Svami — 

The sense is: adityam kasyapad vamana asetiyat tad api tad-rupayor yuvayor 
aham eva punar asam, “When Vamana went from Kasyapa to Aditi, that was I 
who once more belonged to both of you, who are their forms (tayor vam = tad- 
rupayoh yuvayoh).” 

Visvanatha CakravartI — 

(The commentary is the same as Bhavartha-dTpika.) 

Sanatoria Gosvami — 

The verse was explained by Sridhara Svami. Asa is poetic license: It should 
have been said asam. Or else the paroksa-prayoga (the usage when the events 
were not witnessed by the speaker) “aham asa” (I was) is poetic license (it is 
faulty only because the perfect tense can only be used when the events were not 
witnessed by the speaker). Moreover, the word order is: vamanas ceti vikhyatah, 



“also renowned as Vamana.” 


Jiva Gosvami — 

The verse was explained by Sridhara Svaml. In his commentary, the sense of 
tad api is: tad api mama eva punar astitvam (that too, another existence of the 
same Me,...) and the meaning of vamana asetiyat is this: upendrah iti vikhyato 
vamanatvac ca 

vamanah iti vikhyato yah, sa asa iti yat, “that He who is known as Vamana, 
since He is small (vamana), and who is known as Upendra...” 

Asa is a form of the verbal root as bhuvi (to exist) in the perfect tense. The fact 
that it is not a replacement of the verbal root bhu is poetic license. (In the perfect 
tense, asa, from the verbal root as bhuvi, can only be used in combination, such 
as: karayamasa, he/ she/ it did). 

Another interpretation is this: tatha tatha vikhyatah san yah kasyapad adityam 
asa babhuva, so ’ham eva tad-rupayor yuvayor asa babhuva, “He who, being 
famous as such and such, existed (asa = babhuva ) from Kasyapa into Aditi was 
the same I, who belonged to both of you, who were their forms.” 

Vallabhacarya — 

In their second lifetime, He had two names: Vamana and Upendra. 

Anvitartha-prakasika — 

Vamana is well known (vikhyatah = prasiddhah ) as Upendra since He is 
Indra’s younger brother. 

ANNOTATION 

Another derivation of the name Upendra is: indrasya upari, “He who is 
superior to Indra” (mamopari, Hari-vamsa 2.19.46) (quoted in Laghu- 
bhagavatamrta 1.5.77). Morever, Brahma cursed Kasyapa to be born as a 
cowherd on Earth since he had stolen Varuna’s cows. Kasyapa became Vasudeva 
(Hari-vamsa 1.55.21-38). Aditi became DevakI: adidr deva-garbha tvam, “The 
gods praised DevakI: You are Aditi, the source of the gods” (Visnu Purana 
5.2.9). The name Prsni is explained as follows: prsnir alpa-tanau, “Prsni means 
a small body” (Amara-kosa 2.6.48). Prsnigarbha means “the child of Prsni.” 



10 . 3.43 


trtiye ’smin bhave ’ham vai tenaiva vapusatha vam \ 
jato bhuyas tayor eva satyarh me vyahrtam sati | j 

trtiye asmin bhave —in this third birth; aham —I; vai —well-known; tena eva 
vapusa —as that same body; atha —all; vam —in relation to both of you; jatah 
—am born; bhuyah —again; tayoh eva —those same two [of you]; satyam —true; 
me —My; vyahrtam —speech; sati —O virtuous lady. 

sati\ (aham yena eva vapusa pur a pradurasam), vam tayoh eva asmin trtiye 
bhave tena eva vapusa aham vai bhuyah jatah. (tena) me atha vyahrtam satyam 
(jatam). 

“Once again, in this third lifetime I am born to both of you, as that same 
form [I showed you when I gave you the boon]. My word is true, O virtuous 
lady. 

Visvandtha CakravartT — 

“In this lifetime ( bhave = janmani), I have taken birth as that same four-armed 
form {tena eva vapusa = catur-bhujena vapusa ): In the first lifetime I was 
Prsnigarbha, in the second I was Vamana, and in the third I am My very Self 
( aham = aham eva).” Here, since only the word “I” is expressed, this is 
understood: “I am the fullness, and both of them are My arhsas.” Similarly it was 
said: tvam eva piirva-sarge ’bhuh prsnih, “In a previous life you were Prsni” 
(10.3.32), but not: prsnir eva tvam, “Prsni was you.” On account of that 
statement, it was said yuvam and so on (10.3.45). The meaning of that verse is 
... (this is rendered in the translation of Sarartha-darsinT 10.3.45). Prsni and 
others are arhsas. DevakI and Vasudeva are arhsis. 

“O intelligent lady!” {sati = kovide). Amara states: san sudhih kovido budhah, 
“The words sat[r], sudhih, kovida, and budha are synonymous [and mean 
‘intelligent’]” {Amara-kosa 2.7.5). 

Sanatoria Gosvami — 

“I have taken birth as that very form with which I appeared in days of yore 
{tenaiva = yena pura pradurasam, tena eva).” Thus He makes one understand: 
“Now I took birth in terms of being fully complete, and in the first two lifetimes 
I took birth as arhsas,” because both of them are Avataras, since He Himself is 



the Avatari, due to the text: ete camsa-kalah pumsah, “And these are amsas and 
kala expansions of the Purusa” ( Bhagavatam 1.3.28). 

Vai has the sense of smarana (remembering). Atha has the sense of either 
anantarya (afterward) or mahgalya (auspiciousness). Vam signifies yuvayoh. 
The connection is: vam tayor eva (of the same two of you). In this way He 
makes one perceive the nondifference in the different lifetimes. 

Sati is a vocative. The idea is: “Owing to the truthfulness of dharma (moral 
ethics), such as being devoted to the husband, My utterance as well is expected 
to be true.” 


Jiva Gosvami — 

“I have taken birth as the same form with which I appeared in days of yore to 
give a boon.” Therefore, in the context of His being Prsnigarbha and Vamana it 
was not said: tenaiva vapusa (as that same body). Nor is it that now He is the 
same as He was back then: He was only svamsas, on account of: ete camsa- 
kalah pumsah krsnah (1.3.28). The same was implied by the goddess of speech: 
prsnigarbhas tu te buddhim atmanam bhagavan par ah, “May Prsnigarbha 
protect Your intellectual faculties, and may the topmost Bhagavan protect You” 
(Bhagavatam 10.6.25). 

For that reason, vai has the sense of niscaya (indeed). Atha has the sense of 
kartsnya (entirety). It is said: satyarh me vyahrtam (My word is true) also with 
regard to the complete fullness, only in the third lifetime, of the boon 
characterized by getting a son like Him. 

Krama-sandarbha — 

At first there was an avirbhava as Prsnigarbha and Upendra. Still, on account 
of discontentment, in this third lifetime He appeared only as Himself. This is 
understood from the statement tenaiva vapusa. 

Srlnatha Pandita—“Similarity to Me simply does not exist in this world, but 
both of you asked for such a son, therefore in those two lifetimes I took birth as 
Myself yet as amsas, in the form of Prsnigarbha and Upendra. Still, I did not 
become debt-free as regards your austerities, consequently, although I was not 
requested by neither of you, I Myself have become a son in this life.” That is the 
gist of: trtTye smin bhave ’ham vai and so on. Vai has the sense of prasiddha 
(well-known). The purport of vai is this: “I am the well-known fully complete 
Lord.” Me vyahrtam means maya vyahrtam (what was said by Me). 



10 . 3.44 


etad varh darsitarh ruparh prag-janma-smaranaya me | 
nanyatha mad-bhavam jnanam martya-lingena jayate || 

etat —this; vam —to both of you; darsitam —has been shown; rupam —form; 
prak-janma-smaranaya —for the sake of remembering previous births; me —My; 
na —not; anyatha —otherwise; mat-bhavam —which exists in relation to Me; 
jnanam —the knowledge; martya-lingena —because of an emblem of mortals; 
jayate —takes place. 

etad rupam me prag-janma smaranaya varh darsitam anyatha martya-lingena 
(maya hetuna) mad-bhavam jnanam na jayate. 

“This form is shown to both of you for the sake of reminding you about 
My past lives, otherwise knowledge of Me does not occur, because I have a 
characteristic of mortals. 


Sridhara Svami — 

“Right at first, this form was shown for the sake of the knowledge that I have 
a birth.” ( etad darsitarh ruparh prag janma-smaranaya me = prathamarh tavad 
etad ruparh me janmeti jhanaya darsitam) 

Mad-bhavam means mad-visayam (knowledge “about Me”). The idea is: 
“Afterward, I will even become a boy out of your desire.” 

Visvanatha CakravartT — 

“Knowledge about Me—by the derivation: “It exists in regard to Me” ( mad- 
bhavam = mayi bhavati iti mad-bhavam = mad-visayakam )—does not occur by 
means of Me who has a characteristic of mortals ( martya-lingena = martya- 
lingena maya).” 

“Only I have a fully complete svarupa which is martya-lihga, that is to say it 
is a two-armed form.” The sense is: “because I am Para-Brahman in a human 
shape.” 


Sanatana Gosvami — 



“Knowledge about My having a birth ( mad-bhavam = mama bhavah janma 
yasmin tat).” In other words: aham jato ’smiti jnanam manusya-rupena na syat, 
“The knowledge “I Myself have taken birth” might not occur owing to a human 
form.” Citsukha had the reading janmatah. 


Jiva Gosvami — 

Bhava means visaya (object) by the derivation: bhavati asmin iti bhavah 
visayah (it exists in this): aham visayo yasya taj jnanam nirnayo manusya- 
rupena na syat, “The knowledge, meaning the ascertainment, whose object is I 
might not occur, because of a human form.” Citsukha had the reading janyate. 

There is another explanation. He speaks in reference to rupam cedam and so 
on (“Do not make this form of the Purusa, which belongs in a meditation, visible 
to those who only see flesh,” 10.3.28): “This four-armed form that is shown is 
only for the sake of remembering the three avirbhavas of that ancient form, 
beginning from the occurrence of giving the boon. It is not in reference to the 
main form, because I, the Lord in person, am taught in various places only as 
Para-Brahman in a human shape. Moreover, the knowledge regarding the belief 
that I have a birth in another way does not occur ( nanyatha mad-bhavam jnanam 
jayate = prakarantarena mama bhavah janma tat-pratitih yatra tat jnanam na 
jay ate).” What is that other way? That is just what He says: martya-lihgena, 
which means: martyasya dvi-bhujatvadina prakrta-manusyasya iva lihgarh 
cihnarh yatra tena gudhena narakrti-para-brahma-rupena, “as the secret form of 
Para-Brahman in a human shape, on which the characteristics are like the 
characteristics of ordinary humans, because of having two arms and so on.” The 
drift is: “Therefore I, who am having fun in terms of having a four-armed form 
and a two-armed form, did not show that shape (the two-armed form) in the first 
instance although it is the main shape.” The fact that it is the main one is seen in 
Brahma’s statement: 

eko ’si prathamam tato vraja-suhrd-vatsah samasta api \ \ 
tavanto ’si catur-bhujas tad akhilaih sakarh mayopasitas \ 
tavanty evajaganty abhus tad amitarh brahmadvayam sisyate || 

“At first. You were alone. Then, You became all the calves and the friends 
of Vraja. Afterward, You became that many four-handed forms, worshiped 
by all and also by me. Later, You became exactly that many universes. 
Subsequently, Brahman, unmeasured and nondual, remained.” 



(Bhagavatam 10.14.18) 

It was also illustrated in Sri Suka’s statement: na cantar bahir yasya, “He has 
neither an interior nor an exterior” and so on (10.9.13); in the Mathura women’s 
statement: gopyas tapah kim acaran, “What austerities did the gopTs do?” and so 
on (10.44.14), which is reiterated even by Sri Sukadeva; and also in Srlman 
Uddhava’s statement: yan martya-lTlaupayikam, “a form suited to human 
pastimes” and so on ( Bhagavatam 3.2.12). 

Vijayadhvaja Tirtha — 

Mad-bhava-jnanam means: maj-janma-visaya-jhanam (knowledge on the 
topic of My birth). (Vijayadhvaja Tirtha and VIra-Raghava had the reading mad- 
bhava-jnanam instead of mad-bhavarh jhanam.) 


10 . 3.45 


yuvarh mam putra-bhavena brahma-bhavena casakrt \ 
cintayantau krta-snehau yasyethe mad-gadrh param \ \ 

yuvam —both of you; mam —Me; putra-bhavena —with a mood for a son; 
brahma-bhavena —with a mood on the topic of Brahman; ca —and; asakrt 
—constantly; cintayantau —while contemplating; krta-snehau —affectionate (by 
whom affection is done, or whose love is accomplished); yasyethe —will attain; 
mat-gatim —My destination; param —superior. 

yuvarh mam putra-bhavena brahma-bhavena (ca) asakrt krta-snehau 
cintayantau ca param mad-gatim yasyethe (iti). 

“Continually loving Me as a son and contemplating on Me as Brahman, 
both of you will reach My preeminent destination.” 


Sridhara Svami — 

“If You are pleased, why are the two of us repeatedly taking birth?” Therefore 
He says: “You won’t have another one.” 


Visvanatha Cakravarti — 



In this verse, after concealing the fact that DevakI and Vasudeva are nitya- 
siddhas, which is proven inasmuch as it cannot be explained otherwise because 
they are His parents and because of the teaching that meditating on Vasudeva 
and others, offering puja to them, and so on, as mentioned in a multitude of 
mantras of the Lord, pertain to all time (in one’s sadhana ), He gives them bliss 
by assuring them of success while only making known the state of being a 
sadhaka, in order to swell their prema. 

In addition, the real meaning is this: “My first gad (pastime), the current one, 
shall go toward Gokula. After eleven years, both of you will attain (yasyethe = 
yasyathah = prapsyathah ) that gad, which will again occur (param = punar- 
bhavimm ) in the direction of Mathura. Now, however, you will experience 
separation from Me.” 

(The following is from Sarartha-darsinT 10.3.43. Visvanatha CakravartI and 
other acaryas take the reading vasakrd instead of casakrd .) The meaning of the 
verse is: putra-bhavena narakrd-parabrahma-bhavena va krta-snehau sakrd eva 
va cintayantau param prakata-lTlata uttaram aprakata-lTlam, “Both of you, who 
are instantly affectionate either with parental affection or with a mood related to 
Para-Brahman in a human shape, will go from the manifest pastimes to the best 
unmanifest pastimes.” Prsni and others are arhsas. DevakI and Vasudeva are 
arhsis. 


Sanatana Gosvami — 

As regards brahma-bhavena: A resemblance between putra-bhava and 
brahma-bhava is made to be perceived owing to the special glory of the visaya 
(Krsna, the object). For this reason it is said asakrc cintayantau (while 
repeatedly contemplating): Those bhavas are said in that way. Or else the word 
va has the sense of upama (comparison): brahma-bhavena iva putra-bhavena 
asakrt cintayantau, “while repeatedly contemplating with putra-bhava (parental 
feeling) that is like brahma-bhava (the mood of contemplating on Brahman).” 

In point of brahma-bhavena va, the insignificance of brahma-bhava is meant 
to be expressed with the word va. 

param sarvotkrstam mama gadrh gamyarh sthanam krta-snehau santau 
yasyathah, “Both of you, being affectionate, will go to My place which is 
attainable and which is more eminent than anything.” In other words they will go 
to a planet of Sri Vaikuntha, beyond the material world. Or else mat is a separate 
word and stands for mattah sakasat (from Me): An easiness in achieving it, as 
well as His own outstanding compassion, is stated thus. 



Alternatively, va has the sense of api (also; even): What need be said? The 
putra-bhava is infused with the topmost sneha-rasa, therefore: mrasa-brahma- 
bhavena api sakrd api cintayantau, “while pondering all of a sudden even in 
terms of tasteless brahma-bhava.” Why? krta-snehau. The gist is: “On account 
of your affection for Me, it is impossible that you encounter an impediment in 
attaining My abode.” 

Although simply by Aditi’s and Kasyapa’s attainment, at the end of their 
tenure, of the topmost abode, these two, the amsas of those two, will attain that, 
nonetheless: yuvarh yasyathah (both of you will go): The purport is merely that 
there is no other birth. 

Alternatively, Sri DevakI and Sri Vasudeva, who are eternal and principal 
parsadas in Vaikuntha, are amsas of those two—therefore it was said: tvam eva 
purva-sarge ’bhuh prsnih, “In a previous life you were Prsni” (10.3.32)—, thus 
at this time these two attain their own abode, and those two attain it at the end of 
their tenure. This should be understood in accordance with the uttara-khanda of 
SrT Bhagavatamrta. 

Or else mad-gatim denotes: putra-bhava-dardhyena mam eva gatim, “By 
strengthening your parental affection, both of you will attain Me, who am the 
destination.” 

Jiva Gosvami — 

Va has the sense of either upama (comparison) or vikalpa (option). Since He is 
foremost due to being the greatest (brhattama) in terms of the qualities and the 
svarupa, here the Lord is equated with Brahman: tadrsa-bhavena krta-snehau 
santau muhus cintayantau, “Repeatedly contemplating while being affectionate 
with that kind of bhava. ..” There is also a similarity of both bhavas, owing to the 
glories of the visaya. “Both of you will go to the topmost Vaikuntha (param 
mad-gatim = parama-vaikuntham ).” It is to be understood that going there will 
occur at the end of the tenure, after they will have become one with Kasyapa and 
Aditi. 

The rest is by Srldhara Svaml. In regard to his commentary, it should not be 
thought that they are sadhakas, nor should one doubt whether they will attain 
Him again, because of a passage in the Karttika-mahatmya of Padma Purana 
that begins: ete hi yadavah sarve mad-gana eva bhavini, “O emotional lady, all 
of these Yadavas are My group,” due to a statement in the uttara-khanda of 
Padma Purana: 

yatha saumitra-bharatau yatha sahkarsanadayah \ 



tatha tenaiva jayante nija-lokad yadrcchaya || 
punas tenaiva gacchand tat-padam sasvatam param | 
na karma-bandhanarh janma vaisnavanarh ca vidyate \ \ 

"Just as Laksmana and Bharata did and just as Sankarsana and others 
did, so Vaisnavas leave their own abodes and take birth on Earth with them 
according to their will. Then they return with them to their abodes, which 
are eternal and eminent. Vaisnavas do not take a material birth nor are they 
bound by karma.” 

... and because of the established authority of a multitude of references such 
as His various maha-mantras, His janmastamT, and the methods of piijd. “Both 
of you are already eternally like this. Still, even the descents of the two of you, 
like Mine, as your own amsas at those times—for the purpose of advocating, 
only out of love for Me, both a special love for Me and the worship of Me—and 
also now in person are merely a pastime.” This is exactly what was said with: 
tvam eva piirva-sarge ’bhuh prsnih, “In a previous life you were Prsni” and so 
on (10.3.32). 

Now in this verse He says: “Even after ah that, there is no requirement of an 
outstanding sadhana in attaining Me. Rather, the requirement is the same as 
before, yet attaining Me happens automatically.” 

Here putra-bhava is said because of the distinctiveness of the bhava and in 
that way also because of the distinctiveness of His avirbhava. Brahma-bhava is 
said because of a common bhava and because of a common avirbhava merely in 
terms of being the Lord. Va has the sense of anukalpa (alternative) because of a 
gradation— purvena mukhyena itarena gaunena va cintayantau tatrapi sakrd eva 
cintayantau va, yady evam api sambhavati tadapi ity arthah, “While 
contemplating with the first bhava, the main one, or with the other bhava, the 
secondary one, or else with both simultaneously ( vasakrt = va sakrt ); whatever 
is appropriate at that time.” There is a gradation in view of the following texts: 
pitarau nanvavindetarh krsnodararbhakehitam, “His parents, Vasudeva and 
DevakI, could not attain Krsna’s illustrious childhood activities” (10.8.47), and: 

pitarav upalabdharthau viditva purusottamah \ 
ma bhud id nijarh mayarh tatana jana-mohinim || 

“Perceiving that His parents had understood His godhood, Purusottama 
decided that they should not think in that way. He expanded His Maya, 
which covers those who belong to Him.” 



(Bhagavatam 10.45.1) 


And according to the general style of verses such as: 

aho bhagyam aho bhagyam nanda-gopa-vrajaukasam \ 
yan-mitrarh paramanandam purnarh brahma sanatanam || 

“How amazing is the good fortune of the residents of Nanda-gopa’s Vraja! 
How amazing is their good fortune! The eternal, complete Brahman, the 
topmost bliss, is a friend of theirs.” ( Bhagavatam 10.14.32) 

And: 

ittharh satarh brahma-sukhanubhiitya 
dasyarh gatanam para-daivatena \ 
mayasritanarh nara-darakena 
sakarh vijahruh krta-punya-puhjah | | 

“These boys, who had done heaps of meritorious acts, frolicked in this 
way with Him, who appears as the realization of the bliss of Brahman to the 
transcendentalists, as the topmost deity to those who attained servanthood 
to Him, and as a human boy to those under the spell of Maya.” (Bhagavatam 
10 . 12 . 11 ) 

param asyah prapahca-prakata-lilata uttaram tad-aprakata-lTla-rupam mad- 
gatim yasyatha eva, “Both of you will only go from this manifest pastime in the 
material world to My best destination which is the form of pastimes that are 
unmanifest in the world,” but not because of helpfulness by the suitability of a 
current sadhana nor because of detrimentality by the unsuitability of a current 
sadhana in that matter. The reason is: krta-snehau. This means: krtah 
svabhavatah eva siddhah snehah putra-bhava-mayah prema yayoh tau, “both of 
you whose prema consists of parental affection and is inherently established in 
your nature.” In this regard, being inherently established in the nature is like: esa 
atmapahata-papma, “The soul is sinless” ( Chandogya Upanisad 8.1.5). 

Alternatively: krta-snehau cintayantau sakrd eva va cintayantau, “while both 
of you, who are affectionate, are perhaps contemplating on Brahman once.” The 
rest is the same. 


Baladeva Vidyabhusana — 



To go to Sri Gokula, in this verse He delights His parents by making them 
confident of their attaining Him. “At this time, My first gad (path) goes to 
Gokula, and after eleven years you will attain that future (param = bhavimm ) 
gad of Mine, which goes to Mathura. Now, however, you will experience 
separation from Me. Do not be dejected.” 

It should not be explained as follows: “By bhakd to Me, both of you will 
attain My future gad defined as liberation.” Vasudeva is the Avatara of visuddha- 
sattva and DevakI is an Avatara of the sakti called Para (superior), and so both of 
them are already eternally liberated. Still, some say: It’s as if Hari’s gesture in 
another way is for gathering people. 

VTra-Rdghava — 

“While you are remembering Me as Para-Brahman ( mam brahma-bhavena 
cintayantau = para-brahmatvena mam smarantau )...” 

Vallabhacarya — 

“You will reach My topmost destination called the boundless Vaikuntha” 
(param mad-gadm = v yapi-vaikunthakhyam). 


10 . 3.46 

srT-suka uvaca 

ity uktvasTd dharis tiisnTm bhagavan atma-mayaya \ 
pitroh sampasyatoh sadyo babhuva prakrtah sisuh || 

srT-sukah uvaca —Sri Suka said; id —thus (or it marks the end of the 
quotation); uktva —after speaking; asit —became; harih —Hari; tusnim —silent; 
bhagavan —the Lord; atma-mayaya —by His Maya; pitroh sampasyatoh —while 
the parents were looking on; sadyah —at once; babhuva —became; prakrtah 
—ordinary (or existing in the nature); sisuh —an infant. 

sri-sukah uvaca—id uktva harih tiisnTm asit. pitroh sampasyatoh (satoh), 
bhagavan atma-mayaya sadyah prakrtah sisuh babhuva. 

Sri Suka said: Having spoken thus, Hari became silent. While His parents 
were looking on, by His Maya the Lord immediately became an infant, an 
intrinsic form of His. 



Visvanatha Cakravarti — 


“By His Maya” means “by His desire” ( atma-mayaya - atmecchaya), on 
account of this statement from Maha-samhita: atma-maya tad-iccha syat guna- 
maya jadatmika, “The Atma-maya is His desire. The Guna-maya is inert” (cited 
in Bhagavat-sandarbha 22 etc.). 

Because the words prakrti, svarupa, and svabhava are synonymous and 
because of the usage of the learned, such as: prakrti-siddham idam hi 
mahatmanam (this is already established in the nature of great souls), here 
prakrta only means svabhava-siddha (established in the nature), especially since 
the other meaning (a material boy) must be rejected in view of the following two 
verses: 


na cantar na bahiryasya na purvam napi caparam | 
purvaparam bahis cantar jagatoyo jagac cayah || 
tam matvatmajam avyaktam martya-lihgam adhoksajam \ 
gopikolukhale damna babandha prakrtam yatha \ \ 

“Considering Him, the Unmanifest, Adhoksaja—who has neither an 
interior nor an exterior, who has neither a front nor a rear, who is both 
inside and outside the universe, and who is the world as well as its previous 
state and future state—as a son, the cowherd lady bound Him, who has a 
characteristic of mortals, to the wooden mortar with a rope like a mother 
binds her worldly boy.” (10.9.13-14) 

Sanatana GosvamI — 

“By His Maya” means “by the Maya that is similar to Him; in other words, by 
a special transcendental potency” ( atma-mayaya = atma-tulyaya mdyayd - sac- 
cid-ananda-sakti-visesena). Or else, “by His natural mercy” ( atma-mayaya = 
nija-sahaja-krpaya ). 

Prakrti means svabhava (nature). Prakrta means loka-svabhavika (related to a 
worldly nature). Or else the sense is: prakrstam akrtam akrtih akarah dvi-bhuja- 
laksanarh yasya tatha-bhutah sisuh laukikabhinava-jata-balakah, “an infant—a 
worldly newborn boy—who has an eminent (pra = prakrsta ) form ( akrta = 
akrti ) characterized by two arms.” Therefore it is said: hari, because He steals 
hearts, and bhagavan with the intention of expressing His paramount beauty and 



so forth ( bhaga can mean srT, splendor). 

There was a concealment of His divine weapons that way. Moreover, a 
connection with the umbilical cord was visible, otherwise a great amazement 
would have originated among the residents of Gokula. 

“While the parents were looking on (pitroh sampasyatoh = pitroh 
sampasyatoh satoh ).” An absence of a delay is indicated thus. Some comment as 
follows: At first, He was born only as the form of a two-armed human boy. 
Then, for the sake of enlightening His parents about His lives, He became a 
divine form. Therefore it was said: adbhutam (wonderful, 10.3.9). Afterward He 
became prakrta, which means svabhavika (inherent in the nature), in the same 
way He was born at first. 

Jiva GosvamT — 

What happened after that? He talks about it. “After speaking thus, Hari, by 
whom His name is made known by His removing and concealing that four¬ 
armed form, became silent. Then, while His parents were looking on—meaning 
they were not looking somewhere else—, Bhagavan, who has six attributes that 
are His svarupa, became an infant, that is He manifested infancy ( sisuh = 
aviskrta-saisavah), by His Maya,” which means either: (1) “by the power of 
jhana, which is His svarupa” ( svarupa-bhuta-jhana-saktya ), because the Tri- 
kanda-sesa says: may a syac chambari-buddhyoh, “Maya means sorcery, and 
intelligence,” and because the Nighantu states: maya vayunam jhanam, “Maya, 
vayunam, and jhanam are synonymous [and mean knowledge, sheer 
consciousness].” It amounts to saying: buddhi-sausthava-visesa-maya-saktya (by 
the potency that consists of a special expertise of the intelligence), (2) “by His 
desire” ( atmecchaya ), from the statement of Maha-sarhhita: atma-maya tad- 
iccha syat guna-maya jadatmika, “The Atma-maya is His desire. The Guna- 
maya is inert” (quoted in Bhagavat-sandarbha), or (3) “by His mercy” ( atma- 
krpaya ), by the definition in Visva-kosa: maya dambhe krpayam ca, “Maya 
means cheating, and mercy.” 

In regard to sisuh (infant): With the word prakrtah he expresses a particularity. 
By qualitative figurative usage ( gaum vrtti), the sense is: prakrta iva. 

Alternatively, it is not that He became like that as an adventitious form: This is 
what he says with prakrtah, which means: svabhava-siddhah eva (already 
established in the nature) because prakrti, svarupa, and svabhava are 
synonymous and because of the usage: prakrti-siddham idam hi mahatmanam 
(this is already established in the nature of great souls). The other meaning is to 
be rejected on account of the statement in: na cantar na bahir yasya... 



(Bhagavatam) (see Sarartha-darsinT). Everything about Him is inherent in His 
nature. Moreover, Garga will say: bahuni sand namani rupani ca sutasya te, 
“Your son has many names and many forms” (10.8.15). 

Vijayadhvaja Tirtha — 

Prakrta means prakrta-vat (as if worldly), but not prakrta per se. 


Vallabhacarya — 

It should be perceived that the real meaning has not been told here, in other 
words the following was not stated, as coming from Him: mam gokule naya 
tatra sthapayitva tatratyam kanyam atranaya, “Bring Me to Gokula. Upon 
placing Me there, bring one girl who is there.” He became silent only after 
saying this. 


10 . 3.47 

tatas ca saurir bhagavat-pracoditah 
sutam samadaya sa sutika-grhat \ 
yada bahir gantum iyesa tarhy aja 
yd yoga-mayajani nanda-jayaya \ \ 

upajati (12) 

tatah ca —and after that; saurih —Vasudeva; bhagavat-pracoditah —impelled 
by the Lord; sutam —the son; samadaya —taking; sah —he; siitika-grhat —from 
the maternity room; yada —when; bahih —outside; gantum —to go; zyesa—he 
desired; tarhi —then; aja —the birthless one; yd —which; yoga-maya —Yogamaya; 
ajani —was born; nanda-jayaya —by means of Nanda’s wife. 

tatah ca saurih bhagavat-pracoditah (abhavat). yada sah sutam samadaya 
sutika-grhad bahir gantum iyesa tarhi yd aja yoga-maya (bhavad , sa) nanda- 
jayaya ajani. 

Afterward, Sauri was impelled by the Lord. When he, taking his son, 
intended to go out of the maternity room, birthless Yogamaya took birth by 
Nanda’s wife. 


Sridhara Svami — 



“At first Vasudeva was impelled by the Lord ( bhagavat-pracoditah = 
bhagavata pracoditah ) in this way: “If you fear Kamsa, take Me to Gokula and 
bring back Yasoda’s daughter, My Maya.” When he desired ( iyesa = aicchat ) to 
go, at that very moment ( tarhi = tada eva ) Yogamaya, who is birthless, took 
birth by Nanda’s wife, a mere instrumental cause.” (yd yoga- 
mayajani nanda-jayaya = yd yoga-maya, sa nanda-jayaya nimitta-matra- 
bhutaya jata) 

Visvanatha CakravartT — 

“When he, Vasudeva, who was ordered by the Lord (bhagavat-pracoditah = 
bhagavata adistah ): “If you have fear, then take Me to Gokula and bring back 
Yasoda’s daughter, My Maya,” desired (iyesa = aicchat ) to go after seeing the 
shackles on his feet slacken by themselves, then she took birth by Nanda’s wife, 
an instrumental cause (ajani nanda-jayaya = sa nanda-jayaya nimitta-bhutaya 
jata).” Moreover: 

garbha-kale tv asampurne astame masi te striyau \ 
devaki ca yasoda ca susuvate samam tada \ \ 

“When the gestation period was not complete, during the eighth month, 
those two ladies, Devaki and Yasoda, gave birth at the same time.” (Hari- 
vamsa 2.4.11) 

In this sentence of Hari-vamsa, the sense is that they gave birth at exactly the 
same time (samam = saha = sama-kalam eva). Since there is a discrepancy 
between these two scriptural statements, in Hari-vamsa and in Bhagavatam, 
because in the former one meaning is understood but in the latter it is shown that 
Yasoda gave birth after Devaki did, it is ascertained as follows: Yasoda gave 
birth to Krsna exactly when Devaki gave birth to Krsna, and at a later time 
Yasoda also gave birth to Yogamaya. She had two childbirths by a difference in 
time. For that reason it will be said: adrsyatanuja visnoh sayudhasta-mahabhuja, 
“Visnu’s younger sister was seen: She had eight great arms with weapons” 
(Bhagavatam 10.4.9). In addition, it is understood that the Krsna born from 
Yasoda has only two arms because there is no mention that He had four arms and 
so on and because He is Para-Brahman in a human form. 

Sanatana Gosvami — 

He was impelled by the Lord. In this regard, in SrT Hari-vamsa there is a clear 



statement of His: 


vasudeva-vacah srutva ruparin samharad acyutah \ 
anujnapya pitrtvena nanda-gopa-grham naya \ \ 

“Hearing Vasudeva’s words (bhlto ’ham deva kamsasya, “O Lord, I am 
afraid of Kamsa. Acyuta withdrew His form after allowing him to depart: 
“As a father, take Me to the house of Nanda the cowherd.”” (Hari-varhsa 
2.4.24) 

The meaning of the verse is this: He withdrew ( samharat = samaharat ) His 
form. After doing what? nanda-gopa-grham naya id pitrtvena pitr-snehena 
anujnapya, “after permitting him, because of the father’s affection, to leave: 
“Take Me to the house of Nanda the cowherd.”” 

He properly took Him ( samadaya = samyag adaya), meaning he comfortably 
placed Him in a small basket spread with soft cloth and held that basket on his 
head, or else he gently and carefully raised Him with both hands, put Him on his 
lap, and took Him as if he were embracing Him with both arms. 

Sah (he) denotes anirvacamya-bhagyavan (he is indescribably fortunate). This 
should be perceived: “After that ( tatah ca ), the foot shackles fell by themselves.” 
The details of the tarhi clause (“at that time” birthless Yogamaya took birth by 
Nanda’s wife) are mentioned in SrT Hari-varhsa: navamyam eva sarhjata krsna- 
paksasya vai tithau, “She was born on navamT during the waning phase of the 
moon” ( Hari-varhsa 2.2.35). Further, by the word nanda-jayaya, it is implied 
that Sri Nanda and others were bewildered by Yogamaya. 

Jiva GosvamT — 

(Everything is the same as Brhad-vaisnava-tosanT except that the last sentence 
was deleted.) 

Baladeva Vidyabhiisana — 

This verse and the next two form one unit. (Baladeva Vidyabhusana takes taya 
in the next verse as the correlative of yd in this verse.) 

“He became an infant that became manifest only by the svarupa (prakrtah = 
prakrtya svarupena eva vyaktah ).” Amara states: svarupam ca svabhavas ca 
nisargas ca, “Svarupa, svabhava, and nisarga are synonymous [and mean 
“nature”]” ( Amara-kosa 1.7.38). Dhananjaya says: svabhavah prakrtih sflam, 
“Svabhava, prakrd, and sflam are synonymous” ( Dhanahjaya-kosa ). 



Vallabhacarya — 

The name Sauri is used here because Vasudeva had no fear in going. 
Yogamaya is the Maya used for yoga (yogartham eva maya ). 

ANNOTATION 

The definition of yoga is: yogah sannahanopaya-dhyana-sahgati-yuktisu, 
“The word yoga is used in the meanings of sannahana (a binding, such as a rope 
or a yoke), upaya (means, stratagem), dhyana (meditation), sahgati (union), and 
yukti (suitability; contrivance)” ( Amara-kosa 3.3.22). Moreover, sometimes the 
name Sauri denotes Krsna (“a descendant of Sura”). 


10 . 3 . 48-49 

taya hrta-pratyaya-sarva-vrttisu 
dvah-sthesu pauresv api sayitesv atha \ 
dvaras ca sarvah pihita duratyaya 
brhat-kapatayasa-kila-srhkhalaih \ j 
tah krsna-vahe vasudeva agate 
svayarh vyavaryanta yatha tamo raveh \ 
vavarsa parjanya upamsu-garjitah 
seso ’nvagad vari nivarayan phanaih \ \ 

upajati (12) 

taya —by her; hrta-pratyaya-sarva-vrttisu —became persons all of whose 
functions of knowledge were taken away; dvah-sthesu —when the doorkeepers; 
pauresu api —and when the residents of the palace; sayitesu —were made to 
sleep; atha —afterward; dvarah —the doors; ca —and; sarvah —all; pihitah 
—which were shut; duratyayah —difficult to cross; brhat-kapata —[fastened on] 
big door panels; ayasa —iron; kfla —bolts; srhkhalaih —because of chains; tah 
—those [doors]; krsna-vahe vasudeve agate —when Vasudeva, who was carrying 
Krsna, arrived; svayam —by themselves; vyavaryanta —opened; yatha —just as; 
tamah —darkness; raveh —because of the sun; vavarsa —rained; parjanyah —a 
cloud; uparhsu —was [like] a whisper; garjitah —whose rumbling; sesah —Sesa; 
anvagat —followed; vari —the water (the rain); nivarayan —in order to stop; 
phanaih —with hoods. 



atha taya (yoga-mayaya) dvah-sthesu hrta-pratyaya-sarva-vrttisu (satsu) 
pauresu api sayitesu (satsu, yah) dvarah sarvah brhat-kapatayasa-kila- 
srhkhalaih duratyayah pihitah ca (asan), tah vasudeve krsna-vahe agate, yatha 
raveh (agamane) tamah (visTryate, tatha) svayam (eva) vyavaryanta. parjanyah 
uparhsu-garjitah vavarsa. sesah phanaih vari nivarayan anvagat. 

Afterward, Yogamaya took away the doorkeepers’ faculties of perception 
and made them and the residents of the palace sleep. When Vasudeva came 
forth carrying Krsna, all the doors, which were closed and were very 
difficult to cross since they were fastened by iron bolts and chains on big 
door frames, opened by themselves like darkness dissipates because of the 
sun. A mildly rumbling cloud rained, and Sesa followed to block the water 
with His hoods. 


Sridhara Svami — 

“When the doorkeepers, all of whose functions for understanding were taken 
away” or else “when the doorkeepers, all of whose functions of the waking state 
and other means of knowing were taken away.” ( hrta-pratyaya-sarva-vrttisu 
dvah-sthesu = hrtah pratyayarthah sarvah vrttayah yesam, athava hrtah 
pratyayah anyah ca sarvah vrttayah yesam jagratam api tatha-bhutesu dvara- 
palesu satsu) 

The doors were difficult to cross because of chains that were linked to iron 
bolts on big door frames, or else because of big door panels and big iron bolts 
and chains. ( brhat-kapatayasa-kila-srhkhalaih = brhatsu kapatesu loha-kflaka- 
yukta-srhkhalaih, brhadbhih kapatadibhih va ) 

“The doors opened by themselves” (svayam vyavaryanta = svayam eva 
vyavaryanta vivrtah). It should have been said: vyavriyanta. The guna in 
vyavriyanta is because of the meter. Raveh means raveh nimittat (because of the 
sun). 

Visvanatha CakravartT — 

“When the doorkeepers, all of whose functions of knowing were taken away 
by Yogamaya, were made to sleep...” (taya dvah-sthesu hrta-pratyaya-sarva- 
vrttisu dvah-sthesu sayitesu = taya yogamayaya hrtah pratyayasya jhanasya 
sarva vrttayo yesam tesu dvara-palesu sayitesu satsu). The removal of 
awareness was the work of Maya, an amsa of Yogamaya. 



The closed doors opened by themselves ( vyavaryanta = y yavriyanta = 
vivrtah). The doors were difficult to cross ( duratyayah = duratikramah ) because 
of iron bolts and chains that extended to big door frames ( brhat-kapatayasa-kila- 
srnkhalaih = brhat-kapata-gataih ayasa-kila-srnkhalaih ). Raveh means raveh 
nimittat. 

“A cloud, whose rumbling was repeatedly slow (upamsu-garjitah = uparhsu 
mandarin mandarin garjitam yasya sah ), rained. With hoods made into umbrellas 
(phanaih = phanaih chatrT-krtaih), Sesa followed to block the rain,” in 
accordance with this verse in Brahmanda Purana: 

sayyasana-paridhana-paduka-chatra-camaraih \ 
kirn nabhus tasya krsnasya murti-bhedais ca murtisu \ \ 

“As a bed, a seat, garments, sandals, an umbrella, and a fan, and as 
various forms, what did you not become for Krsna’s forms?” 

Sanatoria Gosvami — 

Pratyaya means jnana (knowledge, awareness). Dvah-stha means dvara-sthita 
(those situated at the door): This denotes sentinels and doormen. For example, in 
SrT Visnu Purana: 

mohitas cabhavarhs tatra raksino yoga-nidraya \ 
mathura-dvara-palas ca vrajaty anakadundubhau \ \ 

“While Anakadundubhi was going, the sentinels there and the doormen at 
the gates of Mathura were bewildered by Yoga-nidra.” (5.3.16) 

The bewilderment was only done by Maya. It was fitting, thus it is stated in 
that way. However, a prakasa takes place only by the Lord: That is just what he 
says with dvaras ca (the doors) and so on. Atha means anantaram (afterward), 
meaning sadyah eva (at once). 

Ca means api (also): The doors were shut, even locked (ca pihitah = pihitah 
mudritah api). Those doors could not be opened in any way: They were difficult 
to cross because of big door panels and big iron bolts and chains ( brhat- 
kapatayasa-kila-srnkhalaih = brhat-kapatadibhih). Or else: Although by nature 
they were difficult to cross—since the area was filled with lions, tigers and other 
animals put there for guarding—in addition they were closed with big door 
panels (double doors) and big iron bolts and chains. 

Krsna is paramananda-ghana-murti, the form of condensed, topmost bliss. 



Vasudeva was carrying Him (vahe = vahake), thus the idea of an exertion like 
that of a carrier ( vahana ) is refuted. Or else the sense of krsna is: sarhsara- 
bandham api karsati harati id krsnah, “He even takes away the bondage of 
material life.” 

“The doors opened by themselves—the reason is that Vasudeva was carrying 
Him—like darkness dissipates (yatha tamah = yatha tamah udghadtam syat ) 
because of the sun.” With such an example, it is implied that the doors gradually 
and completely opened just before his arrival. 

Parjanya is a rumbling cloud, therefore its rumbling was repeatedly slow 
( uparhsu-garjitah = uparhsu mandarh mandarin garjitarh yasya sah ). As regards 
sesa, it was only Srlman Ananta, the best parsada, who came there at the time, 
for the accomplishment of His own service, on account of this statement of 
Brahmanda Purana: sayyasana-paridhana. .. (see Sarartha-darsinT). Sesa went 
behind Sri Vasudeva. Either he was unnoticed or he was visible. For instance, in 
SrT Visnu Purana: 

varsatarh jaladanam ca toyam atyulbanam nisi \ 
samchadyanuyayau sesah phanair anakadundubhim || 

“At night, Sesa followed Anakadundubhi while covering the excessive rain 
of the showering clouds with His hoods.” (5.3.17) 

JJva Gosvami — 

(Additions are underlined.) 

This is one set of two verses . Pratyaya means jnana. Dvah-stha means dvara- 
sthita. This denotes sentinels and doormen. For example, in SrT Visnu Purana: 
mohitas cabhavams tatra... (see above). 

The bewilderment was only done by Maya. It was fitting, thus it is stated in 
that way. However, a prakasa takes place only by the Ford: That is just what he 
says with dvaras ca and so on. Atha means anantaram (afterward), i.e. sadyah 
eva (at once). The sense is this : yah pihita mudritah, tah dvaro ’pi dvah- 
sthadmarh hrta-pratyayaditvam laksanT-krtya srT-vasudeva agate sad svayam 
eva vivrtah, 

“ Even the doors, which were shut and locked, opened by themselves when Sri 
Vasudeva came, after taking a hint from the fact that the doorkeepers’ mental 
functions were g one.” And those doors could not be opened in any way. That is 
what he says: brhat-kapatayasa-kTla-srhkhalaih duratyayah. 



10.3.49 


krsir bhu-vacakah sabdo nas ca nirvrd-vacakah \ 
tayor aikyarh pararh brahma krsna ity abhidhTyate || 

“‘The word krs is expressive of existence, and the word na of bliss. The 
oneness of both is Para-Brahman, called Krsna.” ( Mahabharata , Udyoga- 
parva 68.5) 

In accordance with this . Krsna is the form of condensed, topmost bliss that 
attracts everyone ( sarvakarsaka-paramananda-ghana-miirb ). Vasudeva was 
carrying Him ( vahe = vahake), thus the idea of an exertion like that of a carrier 
is refuted. On the contrary , only the topmost bliss is implied . Similarly, samsara- 
bandham api karsati harad id krsnah, “He even takes away the bondage of 
material life, thus He is called Krsna. Vasudeva was carrying Him, and that is the 
reason the doors opened by themselves: yvavaryanta is the usage of karma- 
kartari. and so the doer of the action of opening was only Sri Vasudeva . They 
opened by themselves like darkness dissipates (yatha tamah = yatha tamah 
udghadtam syat ) because of the sun.” With such an example, it is implied that 
the doors gradually and completely opened just before his arrival. 

Parjanya is a rumbling cloud, therefore its rumbling was repeatedly slow 
( uparhsu-garjitah = upamsu mandam mandam garjitam yasya sah ). As regards 
sesa, it is only Sriman Ananta, the best parsada, who came there at the time, for 
the accomplishment of his own service, because of this statement of Brahmanda 
Purana: sayyasana- 

paridhana... (see above). Sesa went behind Sri Vasudeva. For example, in Visnu 
Purana: varsatam jaladanam ca... (see above). 

Moreover, that action, somewhat perceived, of covering the torrent above His 
head might have been known to Vasudeva because that knowledge was suitable 
as a cause of astonishment that delights at once, given that his agitation was 
increasing out of worry. 

Baladeva Vidyabhiisana — 

Parjanya only means cloud. 


10.3.50 



maghoni varsaty asakrdyamanuja 
gambhira-toyaugha-javormi-phenila \ 
bhayanakavarta-satakula nadi 
margam dadau sindhur iva sriyah pateh \ \ 

upajati (12) 

maghoni varsati —while Indra was raining (or given the fact that Indra was 
showering rain); asakrt —constantly; yama-anuja —Yama’s younger sister; 
gambhira —deep; toya —of water; ogha —of a flow; java —due to the velocity; 
urmi —because of waves; phenila —foamy; bhayanaka —frightful; avarta-sata 
—by hundreds of whirlpools; akula —agitated; nadi —the river; margam —way; 
dadau —gave; sindhuh iva —like the ocean [did]; sriyah pateh —for Sri’s 
husband. 

maghoni asakrd varsati (sati) yamanuja nadi gambhira-toyaugha-javormi- 
phenila bhayanakavarta-satakula sindhuh iva sriyah pateh (akarot, 
vasudevasya) margam dadau. 

While Indra was constantly showering rain, the deep, voluminous, wavy 
and foamy Yamuna River, agitated by hundreds of frightful eddies, gave 
way to Vasudeva like the ocean did for SIta’s husband. 

SrTdhara SvamT — 

“The river was covered with foam because of the waves that occurred due to 
the velocity of profuse, very deep water ( gambhira-toyaugha-javormi-phenila = 
gambhirah yah toyaughah tasya javena ye urmayah taih phenila phena-vyapta), 
and was filled with hundreds of terrifying whirlpools ( bhayanakavarta- 
satakula = bhayanakaih avarta-sataih vyapta api).” Sriyah pateh means sita- 
pateh (for SIta’s husband). 

Visvanatha CakravartI — 

Toyaugha means toya-samuha (a huge amount of water). Sriyah pateh means 
sita-pateh (for SIta’s husband). 

Baladeva Vidyabhiisana — 


The river was foamy, very deep, and within it were waves because of the flow 
of the current of water, {gambhira-toyaugha-javormi-phenila = gambhira ca 



asau toyaugha-javena vari-pravaha-vegena vari-pravaha-vegena urmayah 
yasyam sa ca phenila ca ) 

It was filled with hundreds of terrifying whirlpools. ( bhayanakavarta-satakula 
= bhayanakah bhayahkarah ye avartah jala-bhramah tesarh sataih akula 
vyapta ) 

The Yamuna gave way: Her waters went up to his knees. The ocean did the 
same for Sri Rama when He desired to go to Lanka. 

Sanatana Gosvami — 

Indra himself was showering rain, thus it is implied that there was much rain 
so that no one could go outside. Owing to dense darkness, no one could see Sri 
Vasudeva. 

The word yamanuja (Yama’s younger sister) is used to express the completely 
terrifying condition of the river at the time. That is just what he brings to light 
with the two adjectives gambhira-toyaugha-javormi-phenila and 
bhayanakavarta-satakula. Therefore: nadi (river). As a pun, it is also said that 
the river was making a lot of noise. 

Nonetheless: “The river gave way to Sri Vasudeva like the ocean did for SIta’s 
husband (margarh dadau sindhur iva sriyah pateh = yatha sita-pateh samudrah, 
tatha srT-vasudevasya margarh dadau).” For example, in the same scripture: 

yamunarh catigambhiram nanavarta-satakulam \ 
vasudevo vahan visnurh janu-matra-vaharh yayau \ \ 

“Carrying Krsna, Vasudeva went to the Yamuna, which was excessively 
deep and agitated by hundreds of various whirlpools, yet it reached only up 
to his knees.” (Visnu Purana 5.3.18) 

Jiva Gosvami — 

Indra himself was showering rain, since he did not know that people were 
bewildered by Maya. He made rain only to ensure that Sri Vasudeva would 
remain unseen. By bringing about the oneness of water and Earth, the rain even 
became a reason for his unexpected immersion in the Yamuna. The rain was 
incessant at that time because there was a separation right through the middle of 
the river, due to suspecting that he was in trouble. (In that way Vasudeva would 
remain unseen.) That separation was devoid of people. 

The word yamanuja is used to express the completely terrifying condition of 
the river at that time. This is exactly what he brings to light with the two 



adjectives gambhira-toyaugha-javormi-phenila and bhayanakavarta-satakula. 
Therefore: nadT (river). As a pun, it is also said that it was making a lot of noise. 
Still: “The river gave way to Sri Vasudeva like the ocean did for Slta’s husband 
(margarh dadau sindhur iva sriyah pateh = yatha sita-pateh samudrah, tatha sri- 
vasudevasya margam dadau),” because the river only gave that opportunity to 
him, and also for his return trip. Consequently Srldhara SvamI too explains 
sriyah pateh (for Sri’s husband) only as sita-pateh (for Slta’s husband). For 
example, in Sri Visnu Purana: yamunam catigambhirarh. .. (see above). 

Vallabhacarya — 

All the rivers are wives of the ocean. The ocean gave way to Rama because, 
since LaksmI is His wife, the ocean is Rama’s father-in-law (LaksmI was born 
from the Milk Ocean): The ocean welcomed Rama in its home. The term SrI-pati 
is used for Rama also in reference to the fact that Krsna is the lover of the gopfs: 
The ocean gave way to Rama, the lover of LaksmI, like the Yamuna gave way to 
Krsna, the lover of the gopfs. Krsna and the gopfs will play in the Yamuna (the 
Yamuna welcomed Krsna in her home). 

ANNOTATION 


The word maghoni is the locative singular form of maghavan, a name of 
Indra. Maghavan is made from the verbal root mah puyayam (to worship) by 
Unadi-sutra 1.159. The commentaries on Unadi-sutra explain that the derivation 
is: mahyate pujyate ’sau (he who is worshiped), the h of mah changes to gh, and 
the suffixes av[uk] and [k]an[in] are applied. There is a pun by another 
derivation: magha-van means “he who worships with gifts.” The suffix [k]vi[p] 
is added in the active voice after the verbal root van sabde sambhaktau (to 
sound; to serve, worship). Yaska explains the word magha as: magham iti 
dhana-namadheyam, “Magha is a synonym of dhana (wealth, gifts)” ( Nirukta 
1.7). As Sanatana GosvamI and JIva GosvamI point out, Indra was worshiping 
the Lord with the gift of rain so that everyone would stay indoors and be unable 
to see Vasudeva. This name constitutes the parikarahkura ornament (highly 
significant noun). 


10 . 3.51 



nanda-vrajarh saurir upetya tatra tan 
gopan prasuptan upalabhya nidraya \ 
sutarh yasoda-sayane nidhaya tat- 
sutam upadaya punar grhan agat \ \ 

upajati (12) 

nanda-vrajam —to Nanda’s cowherd village; saurih —Vasudeva; upetya 
—having gone nearby; tatra —there; tan —those; gopan —cowherd men; 
prasuptan —were fully asleep; upalabhya —perceiving; nidraya —by Nidra-devi; 
sutam —the son; yasoda-sayane —on Yasoda’s bed; nidhaya —after putting down; 
tat-sutam —her daughter; upadaya —after taking nearby; punah grhan agat —he 
went back to the dwellings (or to his wife). 

saurih nanda-vrajarh upetya tatra tan gopan nidraya prasuptan upalabhya 
sutam yasoda-sayane nidhaya tat-sutam upadaya grhan punar agat. 

The son of Sura went to Nanda’s village, saw that the cowherds there 
were fast asleep on account of Nidra-devi, placed his son on Yasoda’s bed, 
took her daughter and went back to his dwelling. 


Sridhara Svami — 

Nidraya means ajaya (by Yogamaya). 

Visvanatha CakravartI — 

Vasudeva took her daughter ( tat-sutam upadaya): This impropriety on the part 
of Vasudeva is not faulty although he knew that protecting his own son from 
Kamsa meant that Kaiiisa would kill his friend’s daughter. Rather, that 
impropriety is only a good thing because a proper discrimination of that sort was 
overridden by his ever increasing affection for the Lord, who had become his 
son. 

Sanatoria Gosvami — 

It is Nanda’s cowherd village; in other words, for the most part it is an abode 
of cows ( nanda-vrajam = nandasya vrajam prayo gav-avasam), so any 
presumption that the doors there were closed is refuted. Sri Vasudeva reached 
the vicinity (upetya = samipe prapya): This suggests that he went there at once. 



Alternatively, he went there with an expedient ( upetya = upayena gatva ): This 
makes one perceive a special effort, insofar as the area was difficult to penetrate 
on account of spikes and the like that were dug into the earth everywhere by the 
order of Sri Vrajesvara. 

He saw ( upalabhya - drstva ) that those cowherds, Sri Nanda and others, were 
fast asleep, meaning they were eminently sleeping, i.e. in such a way that they 
were unconscious (prasuptan = prakarsena nihsamjnataya suptan), because of 
natural sleep ( nidraya = nidraya svabhavikya). Or else: Although they had the 
habit of staying awake ( tan = jagarana-sTlan api), they were sleeping in that way 
due to Yogamaya ( nidraya = yoga-mayaya hetuna). 

As regards sisum (‘infant’, Vallabhacarya’s reading, instead of sutam, son): 
The term is said on account of Sri Vasudeva’s conceit of having Him as his little 
boy, on account of a rise of profuse affection in such a way that it was 
materialistic. Alternatively: Although He is not an infant, He became one. This 
is a statement of the abundant bhakti of Sri Badarayani (the son of Vyasa). The 
rest should be inferred in like manner. 

Then, “he took her daughter ( tat-sutam = tasyah sutam), either as an 
expedient or for the sake of assistance ( upadaya = upayena upakarartharh va 
adaya)” Sri Vasudeva’s profuse affection for the Lord is shown in that way, 
since he even accepted Maya for his sake and since he disregarded the fault of 
Kamsa’s murdering his friend’s daughter. 

He went back to the place of his confinement ( grhan = nija- 
bandhanagaram). 

Jiva GosvamT — 

He came close simply by going ( upetya = samipe gatva api): It is implied that 
he did not know the way there and had divine assistance. The doors opened by 
themselves as before. 

It is said sisum because His mind and Sri Vasudeva’s mind were attracted by 
the infantile sweetness that had fully manifested in proximity to Sri Yasoda at 
that time. Sometimes the reading is sutam. He placed Him as if He were a gem 
(nidhaya = nidhim iva gudham nyasya)', he took her daughter by thinking of her 
as Maya, as a little girl and as being acceptable for cheating Kamsa ( upadaya = 
mayatvena kanyatvena ca kamsa- 

vancanartham upadeyatvena ca grhTtva). This was only profuse affection for the 
Lord, for whose sake he accepted her although she was born as Maya. In that 
way there was no consideration of the fault of Kamsa’s murder of her even 
though she was viewed as a friend’s daughter. 



The plural in grhan is due to the fact that his household was characterized by 
Sri DevakI and was filled with anxiety, and therefore it was constantly flashing 
in his mind. 

Baladeva Vidyabhiisana — 

Here also, the cowherds who were King Nanda’s doorkeepers fell asleep 
because of Yoga-nidra, a superior amsa, and all the doors opened by themselves. 
Yasoda fell asleep only because of her. Vasudeva did not see her son. He placed 
his own son there, took her daughter and went back. It is understood that the two 
newborn sons became one, just like two broken clouds merge. Vasudeva’s deceit 
is not a fault because he knew: “Kamsa is unable to kill that daughter.” 

Vallabhacarya — 

Vasudeva went to his quarters ( grhan = sva-grhan ) by the same path (punah = 
tena eva margena ). 

Vijayadhvaja Tirtha — 

In the neuter, the word grha is expressive of wife. The masculine plural in 
grhan is for the sake of excluding that. Amara states: grhah purhsi ca bhumny 
eva, “Only in the masculine plural, grha [is another synonym of dwelling]” 
(Amara-kosa 2.2.5). 

Bhavartha-dlpika-prakasa — 

The word grha means bharya (wife), due to the statement: grhiny eva grharh 
proktam. The plural is because he was repeatedly thinking about her. 


ANNOTATION 


In this verse, grhan, the masculine accusative case plural of the word grha, 
means either dwellings or wife. Not everyone agrees with the definition of grha 
in Amara-kosa. Commenting on AstadhyayT, the renowned grammarians 
Vamana and Jayaditya write: grharh vesma tatsthyat daras ca. grhnanti iti grhah 
darah. grhani vesmani, “Grham means house. Since she is situated there, it also 
means a wife. A wife is called grhah because she takes. In the neuter plural, grha 
means houses” (Kasika 3.1.144). 

Amara Simha contradicts himself because elsewhere he writes: daresu ca 



grhah, “In the masculine plural, grha also means wife” (Amara-kosa 3.3.237). 
Moreover, concerning Vasudeva’s trip to Gokula, the Visnu Purana states: 


kamsasya kara-danaya tatraivabhyagatams tate \ 
nandadin gopa-vrddhams ca yamunaya dadarsa sah || 

“He saw Nanda and elderly cowherds, who had come in front, on the bank 
of the Yamuna, to pay taxes to Kamsa.” (5.3.19) 

Sridhara Svami comments: abhimukham agatan nandadin tair adrstah san 
dadarsa, “Nanda and others came in front (abhyagatan = abhimukham agatan). 
Vasudeva saw them, but they did not see him” ( Atma-prakasa 5.3.19). Sukadeva 
says Nanda and others went to pay taxes at a later point in time (Bhagavatam 
10.5.19). 


10 . 3.52 

devakyah sayane nyasya vasudevo ’tha darikam \ 
pratimucya pador loham aste purva-vad avrtah \ \ 

devakyah sayane —on Devakl’s bed; nyasya —after placing; vasudevah 
—Vasudeva; atha —afterward; darikam —the little girl; pratimucya —after 
binding; padoh —on the two feet; loham —iron; aste —he remains; purva-vat —as 
before; avrtah —covered (confined). 

atha vasudevah devakyah sayane darikam nyasya padoh loham pratimucya 
avrtah (san) purva-vad aste (sma). 

Afterward, Vasudeva placed the little girl on Devakl’s bed and bound 
shackles to his feet. He remained confined as before. 


Sridhara Svami — 

“After binding a fetter on his feet, he remained in place.” (pador loham 
pratimucya aste = padayoh nigadarh baddhva aste sma) 


Visvanatha Cakravarti — 



“After binding a fetter on his feet, he remained covered.” (pratimucya pador 
loham aste avrtah = baddhva padayoh nigadam avrtah aste sma ) 

Baladeva Vidyabhusana — 

He bound a fetter to his feet and remained confined in prison (padoh loham 
pratimucya avrtah = padayoh nigadam baddhva kara-niruddhah). 

Sanatoria Gosvami — 

Darikam denotes that little girl. “He remained confined as before (purva-vad 
avrtah = purva-vad niruddhah)” because of the effectuation of the closure of 
the doors, and so on, once again, after his arrival. 

Jiva Gosvami — 

“He placed the little girl ( darikam = balikam ) on the bed.” He only put her on 
a bed, not on her lap, only out of disregard due to suspecting her sorrow as a 
result of that. He remained confined by doors and so on as before (piirva-vad 
avrtah = purva-vat kapatadibhih niruddhah). 


10 . 3.53 

yasoda nanda-patm ca jatam param abudhyata \ 
na tal-lihgarh parisranta nidrayapagata-smrtih || 

yasoda —Yasoda; nanda-patm —Nanda’s wife; ca —and; jatam —was born; 
param —only (or the latter one); abudhyata —understood; na —not; tat-lihgam 
—the gender of that [latter one]; parisranta —fatigued; nidraya —because of 
sleep (or Nidra-devI); apagata-smrtih —she whose remembrance has gone away. 

yasoda nanda-patm param jatam abudhyata. (sa) parisranta nidraya 
apagata-smrtih ca (sat!) tal-lihgam na (abudhyata id). 

Yasoda, Nanda’s wife, only understood that there was a birth. Being 
fatigued, and her memory hampered by sleep, she did not know the child’s 
gender. 


Sridhara Svami — 



“Something was born. That’s all she understood (jatam param abudhyata = 
jatam kihcid iti kevalam abudhyata). She did not know the child’s gender— 
whether the child was a boy or a girl. She was bewildered by Yoga-nidra also 
(nidrayapagata-smrtih = yoga-nidraya ca mohita ).” 

Visvanatha CakravartT — 

She only (param = kevalam) understood that there was a birth. She did not 
know whether the child was a boy or a girl: This means she did not know the 
distinguishing characteristic of the one that was born ( tal-lihgam = tasya jatasya 
cihnam). The reason for that is parisranta (fatigued): She had fatigue, arisen on 
account of parturition, owing to her great delicateness, and at the end of 
childbirth she had no remembrance because of the alleviation of her fatigue due 
to bliss and sleep. Thus it is said: nidraya (by sleep). 

Moreover, here the conjuction ca has the sense of ukta-samuccaya (adding 
something that was said). The drift is: yatha vasudeva-patm tatha nanda-patnl 
ca jatam sva-garbhad utpannam apatyam param sarvotkrstam abudhyata, “Like 
Vasudeva’s wife, Nanda’s wife too (ca) understood that the offspring born from 
her womb was the most eminent of all (param = sarvotkrstam ).” This means: 
“Simply by the power, given by Him, of relishing His sweetness, she made the 
bliss that is His svarupa within the range of her perception.” However, the 
difference is that Yasoda did not understand His specificity (tal-lihgam = tasya 
visesam ): “He is God.” 

Someone might think: “The fame that “Krsna took birth from Yasoda’s 
womb” is not well-known.” In that regard he says: yasoda. The sense is: tad 
yaso dadati, “she gives that fame” to DevakI out of a mood of friendship. This is 
understood from a statement in Adi Purana: 

dve namm nanda-bharyaya yasoda devaklti ca \ 
atah sakhyam abhut tasya devakya sauri-jayaya \ \ 

“Nanda’ wife had two names: Yasoda and DevakI, therefore she developed 
friendship with DevakI, Vasudeva’s wife.” 

This explanation is only on account of a sameness of opinion with 
Bhagavatamrta, Vaisnava-tosanT, Ananda-vrndavana-campu, and so on. 
Therefore it should not be overlooked. 


Sanatana Gosvami — 



The name Yasoda (giver of fame) is said with the intent to express the 
expansion of the renown of Vraja and of Sri Nanda, by giving birth to a good 
son, and of Yogamaya, by a birth from her womb. In addition, Nanda is so called 
because he delights the world ( nandayati jagad id nandah ). His wife ( nanda- 
patm = nandasya patni) also delights the world by begetting his son. In that way, 
the fact that Nanda as well expands the renown of Yogamaya by being her father 
is intimated. 

Ca means api (although). The sense is: Although she was also surrounded by 
a large retinue on account of being Vrajesvari. 

She was completely tired due to the nature of childbirth (parisranta = 
prasava-svabhavena jatatyanta-srama ). Her remembrance, meaning her taking 
interest in things, had gone away ( apagata-smrtih = apagata smrtih 
anusandhanam yasyah sa ). It is inferred that her entourage was like that too. For 
instance, in the same scripture: 

tasmin kale yasodapi mohita yoga-nidraya \ 
tarn eva kanyarh maitreya prasuta mohite jane || 

“At that time (when Vasudeva was on his way to Gokula), even Yasoda 
was bewildered by Yoga-nidra. O Maitreya, she gave birth to that girl when 
people were bewildered/’ ( Visnu Purana 5.3.20) 

The rest was explained by Sridhara Svaml. There is another rendering: tatas 
ca param uttamam putrarh jatam abudhyata, “And after that she understood that 
an excellent (param = uttamam ) son was born,” by virtue of seeing the expanse 
of His special radiance.” She did not understand the signs of that, meaning of the 
exchange of children done by Sri Vasudeva ( tal-lingam = tasya srT-vasudeva- 
krta- 

putra-parivartanadeh lingam laksanam). The rest of the interpretation is the 
same. It is understood that later she became utterly enthralled by seeing the son: 

dadrse ca prabuddha sa yasoda jatam atmajam \ 
mlotpala-dala-syamarh tato i tyartham mudam yayau \ \ 


“Upon awakening, Yasoda saw that a son was born. He was the color of a 
dark blue lotus petal. Therefore she was exceedingly delighted.” (Visnu 
Purana 5.3.22) 



Jiva Gosvami — 


The name Yasoda is said with the intent to express the expansion of the 
renown of Vraja and of Sri Nanda by giving birth to that kind of son. Due to 
being Nanda, as one who delights the world by begetting a son in that way, it is 
implied that he too was personified bliss at that time. She is his wife, thus she as 
well gives bliss to the world. And since he is her husband, the expansion of his 
renown as well is implied. 

She was exhausted owing to her kind nature (parisranta = prasanna- 
svabhavena jatatyanta-srama). Nidraya means “by Yoga-nidra,” therefore it is 
inferred that her entourage was like that to a greater degree. For instance, in Sri 
Visnu Purana: tasmin kale yasodapi. .. (see above). It is understood that later she 
became completely enthralled by seeing the son. For example, in the same 
scripture: dadrse ca prabuddha sa... (see above). 

Baladeva Vidyabhusana — 

Having mentioned, with nisfthe and so on (10.3.8), the birth of Hari in 
Mathura and in Gokula, it was said that at first there was a praise by His parents 
and His speech, but what happened afterward? He mentions it here. “Like 
Vasudeva’s wife, Nanda’s wife too understood that the Supreme Lord (param = 
paresam ) took birth from her womb.” Observing the marks on His hands and 
feet, she knew: “The Supreme Lord, my son, descended to delight me.” 

“She did not know the signs of Vasudeva’s arrival and so on (na tal-lingam = 
tasya vasudevagamadeh cihnam na abudhyata).” Visva-kosa says: lingam cihne 
’numane pi, “Lingam is used in the senses of cihnam (sign) and anumanam 
(inference).” The reason for that is: nidraya, meaning: “because of Yogamaya, 
who safeguards secrets.” 

Vallabhdcdrya — 

The word nanda-patm is said to indicate that she was not careless. At this 
time, and even at other times, she was supposed to stay awake because 
ceremonies such as the jata-karma needed to be performed. 

ANNOTATION 


In Gopala-campu, Jiva Gosvami says that Nanda wanted to have the Lord as a 
son. Later, ‘Devadeva’ appeared to Nanda and Yasoda in their dreams after they 



had performed a one-year vow and told them that the boy who is beautiful like a 
flax flower and who had flashed in their minds would take birth from them 
(Gopala-campu 1.3.50-64). 

Rupa GosvamI states that according to some devotees, when Vasudeva went to 
Gokula, Vasudeva Krsna merged in Nanda-nandana Krsna ( Laghu- 
bhagavatamrta 1.5.455). Baladeva Vidyabhusana shares that opinion 
(VaisnavanandinT 10.3.51). 

Rupa GosvamI also mentions the possibility that Vasudeva entered Yasoda’s 
house, placed Vasudeva there and took her daughter ( Laghu-bhagavatamrta 
1.5.449). In this interpretation, no mergence is implied. In some editions of 
Bhagavatam, such as the edition published by Rama-Narayana Dasa 
(Mursidabad, Bengal, 1887), the words nisTthe tama-udbhute jayamane 
janardane are only connected to verse 10.3.7 to make a verse of six lines, so that 
visnuh in verse 8 only refers to Vasudeva Krsna. Baladeva Vidyabhusana says 
Sukadeva speaks of the Lord in a hidden way ( VaisnavanandinT 10.3.8). 
Elsewhere Sukadeva states that Krsna is Yasoda’s son: sva-sutasya (Bhagavatam 
10.9.7). 

In Gopala-campu, JIva GosvamI indicates that when she woke up, Yasoda saw 
the Krsna that Vasudeva had placed next to her. It is understood that Yasoda saw 
a boy who had only two arms. JIva GosvamI explains: 

yada nrsamsa-kamsa-bhiya svavirbhuta-caturbhuja-rupacchadana-purvaka- 
dvibhuja-rupavirbhavanaya sri-devakiccha jata, tada tasyayad apurvarh dvi- 
bhuja-rupam purvarh mayaya saha srT-yasodayah svantaram ayatarh, tad eva 
tatra sannidhanam avapya catur-bhujam rupam antar-bhavya svayam 
avirbabhiiva. yatra sakarataya matr-garbha-sthitapi maya nirakarataya 
turdhva-gatya tanva tad-vahanatam agata. gandha-vaha-srem mla-kamala- 
dalam iva tatra sarvalaksitataya tat prapitavatl yd khalu purvarh tad-akarsena 
dharsena param mataram api mohena mlapitavatT. atha punas tena garbha- 
sthenakarena matuh prasuti-bhramam ca samprathayya bahir atmanam 
samvalayya prasuti-sayyam evadhisayya sthitavatl 

“When out of fear of cruel Kamsa Sri DevakI desired the appearance of the 
Lord’s two-armed form by means of His covering His four-armed form, which 
had just manifested itself, then the Lord’s two-armed form, which is 
unprecedented and which had attained the interior of Sri Yasoda along with 
Yogamaya, came near DevakI, merged the four-armed form, and manifested 
itself. 

“At that time, Yogamaya, though she was abiding in a bodily form in the 
womb of her mother, became, as a body that leaped out and that had no form, 



His carrier and, just like a sustained wind and a blue lotus petal, made Him attain 
that place without anyone noticing. Yogamaya, of course, made her mother 
fatigued, at first by boldly pulling Him out and then by bewildering her. 
Afterward, Yogamaya increased Yasoda’s confusion of childbirth by means of 
that form of hers which was in the womb, made herself break outside, layed on 
the maternity bed, and stayed there.” ( Gopala-campu 1.3.102-103) 

According to JIva GosvamI, Krsna presided over the lotus of Yasoda’s heart 
while Yogamaya was in her womb. 



Appendix of Chapter 3 


The Particularity of Nirvisesa 


Brahman is nirvisesa (Bhagavatam 10.3.24). This does not mean that 
Sankaracarya’s interpretation of the term nirvisesa is correct. Sankaracarya is 
partially correct, when he says that Brahman does not have a material attribute, 
and is partially wrong, when he says that Brahman does not have a 
transcendental attribute. This is expounded ahead. 

In Laghu-vaisnava-tosanT (10.3.13 and 10.10.33), JIva GosvamI accepted the 
conventional designation of Brahman as nirvisesa. He wrote that Brahman is 
nirvisesa, but edited that out in the corresponding texts of Krama-sandarbha by 
rewriting the sentences and eliding the word nirvisesa. 

Still, in Bhagavat-sandarbha, JIva GosvamI uses the term nirvisesa as an 
adjective of Brahman in positive statements. In Sarva-sarhvadinT of Bhagavat- 
sandarbha, however, JIva GosvamI flatly denies that Brahman is nirvisesa. 
Therein, JIva GosvamI (or Gopala Bhatta GosvamI) often quotes Ramanuja’s 
commentary on Vedanta-sutra. Nonetheless, Ramanuja never preached 
Bhagavatam nor did he comment on it. Madhvacarya quoted Tantra-bhagavata, 
which states that Hari is nirvisesa (without a material attribute) ( Bhagavata- 
tatparya 10.3.24). This can also mean that Hari has the nature of Brahman, 
which is nirvisesa. 

JIva GosvamI does not reject Tantra-bhagavata, for in Laghu-vaisnava-tosani 
10.2.18 he quotes a passage which he says is from Tantra-bhagavata and is cited 
by Madhvacarya. The word nirvisesa is used in various shades of meaning; they 
must be discerned. 

Rupa GosvamI writes: brahma nirdharmakam vastu nirvisesam amurtikam, 
“Brahman is an entity which is without attribute, is nirvisesa, and is formless” 
( Laghu-bhagavatamrta 1.5.216). Baladeva Vidyabhusana comments: 
nirdharmakam rupa-rasadi-guna-rahitam. nirvisesam yato visesair bhumy- 
adibhir asprstam atah amurtikam murtatva-sunyam ity arthah, “Nirdharmaka 
means Brahman has no sensory object such as form and taste. Brahman is 
nirvisesa because it is untouched by a visesa such as earth. Therefore, amurtika 
means Brahman has no material form” ( Sarahga-rahgada 1.5.216). Baladeva 
Vidyabhusana’s explanation of nirvisesa is incoherent because in Nyaya 



philosophy a visesa is one of the five tanmatras, not one of the five elements. 
This was explained in the footnote in VIra-Raghava’s commentary ( Bhagavata- 
candra-candrika 10.3.24). 

Jiva GosvamI has used the word nirvisesa in the sense of “nondifferentiated” 
in Laghu-vaisnava-tosanT 10.10.38. This usage of the term nirvisesa is often 
seen in the scriptures and applies to Rupa GosvamTs statement because therein 
the meaning of “without a material attribute” ( nirdharmaka ) was already 
obtained prior to the mention of the term nirvisesa. 

Jiva GosvamI has also used the term nirvisesa in the sense of “devoid of a 
distinct feature.” For instance: nanu gunady-abhavan nirvisesa evasau loka 
ity asankya tatra visesas tasyah suddha-sattvatmikayah svarupanatirikta- 
sakter eva vilasa-rupa iti dyotayarhs tam eva visesarh darsayati, barer iti, 
“Someone might think, “The transcendental world must be nirvisesa since it is 
devoid of the three gunas.” Suspecting this, with hareh (Bhagavatam 2.9.10) he 
demonstrates a visesa (a particularity, specialty) by hinting at this idea: The 
visesa of the transcendental world is that it is the play of His internal potency, 
whose nature is transcendental” ( Bhagavat-sandarbha 10.25). When this 
understanding is applied to Brahman, the sense is only that Brahman has no 
material attribute, not that it has no attribute whatsoever. In the following sutra, 
Vyasadeva implies that the Absolute has visesas (particularities): visesena- 
bheda-vyapadesac ca netarau, “[The one who has the quality of being invisible] 
is neither one of the two others (Pradhana and the souls), also because of the 
mention of differences among the specific characteristics ( visesana )” ( Vedanta- 
sutra 1.2.22). The words visesana (a characteristic which distinguishes one 
entity from another) and visesa (special feature) are practically synonymous. 
Brahman has attributes ( visesa ) which are transcendental. 

In Sanskrit, the meaning of a word is understood through the usage of that 
word by the learned. For instance: prayoga eva pramana-siromanih, “Usage is 
the crest jewel of authority” ( Amrta commentary on Hari-namamrta-vyakarana 
762). Henceforth, some examples from the scriptures will be shown. The word 
nirvisesa is also used to describe Time: 

guna-vyatikarakaro nirviseso ’pratisthitah \ 
purusas tad-upadanam atmanam lilayasrjat \ \ 

“Time has a form that moves the gunas. It is nondifferentiated (nirvisesa). 
It has neither a beginning nor an end. As a pastime, the Purusa created a 
body, the world, in which the instrumental cause is Time.” ( Bhagavatam 
3.10.11) 



No one denies that Time has attributes such as milliseconds yet it is labeled 
nirvisesa. Srldhara SvamI explains: nirvisesah, apratisthitah kvapy 
aparyavasitah, ady-anta-sunya ity arthah, “It is nirvisesa. This means it is not 
based on anything, in other words it is not delimited anywhere. The sense is: It 
has neither a beginning nor an end” ( Bhavartha-dTpika 3.10.11). Visvanatha 
Cakravarti writes the same. JIva GosvamI does not comment. 

In his next commentary, Srldhara SvamI states: avyakta murtir yasya iti svato 
nirvisesata darsita, “Avyakta-murti means: avyakta murdr yasya, “Time, whose 
form is unmanifest,” therefore being nirvisesa is automatically demonstrated” 
(Bhavartha-dTpika 3.10.12): Visvanatha Cakravarti writes the same. 

Likewise, in Bhagavatam 3.11.2 the word avisesa is an adjective of Time. 
Srldhara SvamI expounds: aviseso visesa-vivaksa-rahitah, “Avisesa means there 
is no intent to express a particularity of it” (Bhavartha-dTpika 3.11.2). Visvanatha 
Cakravarti writes the same. One definition of visesa is: visesas tu vyaktav 
avayave ’pi ca, adhikye, “Visesa means vyakti (manifestation), avayava (a part), 
and adhikyam (superiority)” (Hema-kosa 3.785). Thus Time is nirvisesa and 
avisesa in the sense that it is partless: It is nondifferentiated in essence. In 
addition, it is invisible (“unmanifest”). 

In Bhagavatam 2.10.34, Hiranyagarbha, the aggregate of jTvas, is described as 
nirvisesana. JIva GosvamI comments: nirvisesanatvad eva vah-manasah param, 
“It is beyond word and thought only because it is nirvisesana” (Krama- 
sandarbha 2.10.34). The terms nirvisesa and nirvisesana are synonymous. 

Further, the Bhagavatam also states: nirvisesam abhud yuddham, “The fight 
was inconclusive (nirvisesa)” (10.72.39). No one denies that a fight has 
attributes. It was ‘nondifferentiated’. 

This interpretation of nirvisesa is also seen in reference to Pradhana: prakrter 
guna-samyasya nirvisesasya, “of Prakrti, in which the gunas are in equilibrium 
and which is nondifferentiated (nirvisesa)” (Bhagavatam 3.26.17). Another 
example regarding Pradhana is this, where the word avisesa is used instead of 
nirvisesa: 


yat tat tri-gunam avyaktam nityarh sad-asad-atmakam \ 
pradhanam prakrtirh prahur avisesam visesa-vat \ \ 

“The learned call Pradhana ‘Prakrti’. It is the three gunas. It is 
unmanifest and eternal. It is the form of an effect and a cause. It is 
nondifferentiated (avisesam). It has particulars (visesa-vat).” (Bhagavatam 
3.26.10) 



JIva GosvamI comments: tatravyakta-samjnatve hetuh, avisesam guna-traya- 
samya-rupatvad anabhivyakta-visesam, “The reason it is called avyakta 
(unmanifest) is avisesa, meaning its particulars are not manifest because it is the 
form of the equilibrium of the triad of gunas” ( Krama-sandarbha 3.26.10) 
(Paramatma-sandarbha 55). The same general idea applies to Brahman. It is 
nondifferentiated. As sattva-guna cannot be completely separated from the other 
gunas, so sat, cit, ananda, and other transcendental attributes in Brahman cannot 
be separated from one another. And just as Pradhana has particulars ( visesa-vat ), 
that is to say sattva-guna and so on, so Brahman has particulars: The svarupa of 
Brahman is satya (real existence), cit (or jnana ) (sheer consciousness), ananda 
(bliss), and ananta (infinite). Vyasadeva says the Absolute Truth has 
transcendental qualities, such as being invisible and having a form. 

JIva GosvamI quotes the following verse from Visnu Purana, which proves 
that Existence is Consciousness: 

pratyastamita-bhedam yat satta-matram agocaram \ 
vacasam atma-samvedyam taj jnanarh brahma-sarhjnitam || 

“That which is sheer existence, which is beyond the range of words, and in 
which differences cease to exist is jnana. It is called Brahman and is 
knowable by the soul.” ( Visnu Purana 6.7.53) (cited in Sarva-samvadinT 24 of 
Bhagavat-sandarbha ) 

Conversely, JIva GosvamI says that transcendental consiousness is Existence. 
Consciousness ( cittam ) is one of the definitions of sattvam (existence): sattvarh 
gune pisacadau bale dravya- 

svabhavayoh, atmatve vyavasayasu-cittesv astrT tu jantusu ( Medini-kosa ). 

The same understanding applies to Brahman’s designation of bliss. The bliss 
of Brahman is infinite: brahma-saukhyam tv anantam (Bhagavatam 5.5.1). The 
word bliss in the material sense does not comprise the notion of infinitude, so 
how can Brahman be defined with the term bliss in that usual sense? Thus, 
Brahman is nirvisesa. There is no separation between sat, cit and ananda. 
Existence is consciousness, and consciousness is bliss. Commenting on Laghu- 
bhagavatamrta, Baladeva Vidyabhusana writes: cid-rupo ya anandah, tad-bhuto 
vigraha id karma-dharayah, murta-sva-prakasananda ity arthah, “Bliss 
(i ananda ) is the form of consciousness ( cid-rupa ). Cid-ananda- 
vigraha means ‘a body which is bliss that is the form of consciousness.’ This is a 
karma-dharaya compound. The sense is: ‘embodied, self-manifesting bliss’” 



(Saraiiga-rahgada 1.1.3). Baladeva Vidya- 

bhusana describes jiva-tattva as follows: cit-sukhaika-raso ’pi puruso ’nadi- 
karma-vasanaya prakrti-sthah, “Although a soul is the one essence of 
consciousness and bliss ( cit-sukha-eka-rasa ), a soul is in Prakrti because of 
beginningless karma and because of subconscious tendencies of a material 
nature” ( GTta-bhusana 13.21). Vallabhacarya says: sac-cid-ananda-rupo 
bhagavan, cid-anandayor api satya-riipateti tathoktam, “The Lord is the form of 
sat-cid-ananda (or He has a real body of conciousness and bliss). Even cit 
(consciousness) and ananda (bliss) are the form of satya (real). It is said in that 
way” ( Subodhim 10.2.26). One achievement of a proper meditation on the 
Absolute Truth is the realization that consciousness is bliss. Theoretical 
knowledge is not sufficient to grasp this topic: 

na caksusa grhyate napi vaca 
nanyair devais tapasa karmana va \ 
jhana-prasadena visuddha-sattvas 
tatas tu tarn pasyate niskalam dhyayamanah || 

“Brahman is not grasped by the eyes, nor by words, nor by other senses, 
nor by austerities, nor by rites. A person has pure consciousness on account 
of the serenity of jnana. Because of that, while meditating one sees the self, 
which is partless.” ( Mundaka Upanisad 3.1.8) 

The proof is in one’s experience of deep meditation: naisa tarkena matir 
apaneya, “This wisdom about atma cannot be obtained through logical 
reasoning” ( Katha Upanisad 1.2.9). 

In the highest state of trance in Brahman, there is an additional 
nondifferentiation: there is no difference between the knower, the means of 
knowing, and what is known. Thus Krsna says Brahman cannot be known per 
se: avijneyam ( Bhagavad-gTta 13.16). He states: vijnanam ekam, “Consciousness 
is one” ( Bhagavatam 11.13.34). For example: ananda-matram avikalpam, 
“Brahman is only bliss. There is no differentiation within Brahman” 
(Bhagavatam 3.9.3): Visvanatha CakravartI glosses the word avikalpam as 
nirvisesam ( Sarartha-darsinT 3.9.3). Srldhara Svami glosses avikalpam as 
nirbhedam (in which there is no difference) ( Bhavartha-dTpika 3.9.3). The word 
nirvikalpitam in Bhagavatam 11.24.3 denotes the same principle. 

Another aspect of nondifferentiation is that Brahman is its attributes. It is not 
that Brahman “has” attributes. Consequently it is said: (1) brahmany anirdesye, 



“Brahman is inexpressible” ( Bhagavatam 10.87.1); (2) paramarthas tv asamlapo 
gocare vacasam na yah, “The highest Truth is not familiar talk. It is not within 
the scope of words” ( Visnu Purana 6.7.100). Baladeva Vidyabhusana and the 
followers of Madhvacarya use the term visesa to explain a differentiation 
between a thing and its quality when the quality is inseparable from that thing. 
By the power of visesa, it is logically sound to say “the bliss of Brahman” when 
in fact Brahman is bliss. Rupa GosvamI uses the term aupacarika (metaphorical 
usage) instead of visesa: sac-cid-ananda-sandratvad dvayor evavisesatah, 
aupacarika evatra bhedo ’yam deha-dehinoh, “The difference between the body 
and the possessor of the body is figurative ( aupacarika ) since there is no 
distinction, insofar as both of them are eternal and are condensed consciousness 
and bliss” ( Laghu- 
bhagavatamrta 1.5.341). 

With regard to Pradhana, a term used to express nondifferentiation is samyam 
(sameness; equilibrium). With respect to Brahman and the Lord, the 
nondifferentiation is also termed eka-rasa (one essence): satya- 
jhananantananda-matraika-rasa-murtayah, “[Krsna’s expansions] are real and 
are the one essence of sheer consciousness and infinite bliss” ( Bhagavatam 
10.13.54). As an alternative explanation, both Sridhara SvamI and Visvanatha 
CakravartI say: “They are forms of Brahman, which is satya-jhananantananda- 
matraika-rasa (real and the one essence of sheer consciousness and infinite 
bliss).” And therefore the renowned Bengali Vaisnava Pandita Radha-Vinoda 
GosvamI glosses nirvisesam in Bhagavatam 10.3.24 as cid-eka-rasam, 
“Brahman, which is one essence: consciousness.” 

In like manner, the Sandilya Upanisad states: nirahjanam niskriyam san- 
matrarh cid-anandaika-rasam sivarh prasantam amrtarh tat param ca brahma, 
“Brahman is taintless, actionless, merely existing, the one essence of 
consciousness and bliss ( cid-ananda-eka-rasa ), auspicious, tranquil, nectar, and 
transcendental” ( Sandilya Upanisad 2). Another reference is: caturthas 
caturatmapi sac-cid-eka-raso hy ayam, “Moreover, although He is catur-atma 
(Tour souls’, meaning the soul of visva, of taijasa, of prajha, and of turTya ), He, 
the fourth, is the one essence of existence and consciousness ( sac-cid-eka-rasa )” 
( Narada-parivrajaka Upanisad 8.16). Thus sat-cid-ananda connotes eka-rasa 
(one essence). For example: sac-cid-anandaika-rase bhakti-yoge tisthati, “[The 
Deity] abides in bhakti-yoga, which is the one essence of sat-cid-ananda” 
(Gopala-tapanT Upanisad 2.78). In regard to nonspecificity, eka-rasa and 
nirvisesa are equivalent. For instance, in another context Visvanatha CakravartI 
glosses the word aprthak (nonseparate) as nirvisesa (nondifferentiated) 
(Sarartha-darsini 10.8.12). 



Therefore the imagined contrast between nirvisesa Brahman and savisesa 
Bhagavan is misleading. Brahman and Bhagavan are nirvisesa in the sense that 
they have no material attribute, and each is also savisesa in the sense that they 
have transcendental attributes. Only Brahman is nirvisesa in the sense that it is 
nondifferentiated. 

On rare occasions, nirvisesa means ‘without any attribute’: tasya samrajah 
parakramo yatra tair na tu nirvisesatva-vyahjakaih sobhanaih slokaih, “[The 
Vedas wake up the Lord like servants wake up an emperor] with splendid verses 
in which are recounted the exploits of that emperor, but not with verses which 
suggest his being devoid of qualities ( nirvisesatvam )” ( Bhagavat-sandarbha 
97.13). 

Moreover, Gajendra uses the word nirvisesa in his praise of Hari: 

namah santaya ghoraya mudhaya guna-dharmine \ 
nirvisesaya samyaya namo jnana-ghanaya ca || 

“Obeisances to the peaceful one, the terrific one, the naive one, who 
imitates sattva-guna and so on. Obeisances to Him who is nirvisesa, who is 
homogenous, and who is dense transcendental consciousness.” (Bhagavatam 
8.3.12) 

Srldhara SvamI explains: jnana-ghanaya ceti nirvisesatve ’pi pradhana- 
vailaksanyam uktam, “Regarding jnana-ghanaya ca (and unto Him who is dense 
transcendental consciousness): Although there is the state of being nirvisesa, a 
differentiation from Pradhana is stated” ( Bhavartha-dTpika 8.3.12). 

Commenting on the verse, Visvanatha CakravartI says nirvisesaya refers to 
Brahman: ajhani-labhya-visva-rupatvam aha nama iti. santaya sattvika-loka- 
rupaya tatrapi jhani-vedya-brahma- 

rupatvam aha nirvisesaya, “With nirvisesaya he talks about the form of 
Brahman, which is to be cognized by jhanTs ” ( Sarartha-darsinT 8.3.12). 
Similarly, in this verse, samyaya (to Him who is homogenous) denotes Pradhana. 

If someone were to surmise that Sukadeva paraphrased Gajendra’s prayer, the 
former says: evarh gajendram upavarnita- 

nirvisesam, “Gajendra, by whom ‘ nirvisesa’ was communicated” ( Bhagavatam 
8.3.30). Srldhara SvamI expounds: upavarnitam nirvisesam murti-bhedam vina 
pararh tattvarh yena tarn gajendram, “Gajendra, by whom the Absolute Truth 
was described without the variety of godly form” ( Bhavartha-dTpika 8.3.30). 
JIva GosvamI paraphrases Srldhara SvamTs commentary: upavarnitam 
nirvisesam devadi-ruparh vina pararh tattvarh yena tarn gajendram, “Gajendra, 



by whom the Absolute Truth was described in terms of being without the form 
of the Lord” (Krama-sandarbha 8.3.30) ( Bhagavat- 
sandarbha 44.5). 

In Sanskrit rhetoric, only a thing which belongs to a jati (category) can be said 
to have a quality (Annotation 10.3.24). Therefore any transcendental entity is 
nirvisesa in the sense that it does not have a material attribute. Similarly, 
Yogamaya is called avisesana: 

yatita-gocara vacarh manasam cavisesana \ 
jhani-jhana-paricchedya vande tarn aisvarirh param || 

“I praise her, Para, the scope of whom is beyond words and minds; who is 
attributeless ( avisesana ); who is to be accurately determined through the 
knowledge of knowledgeable persons; and who belongs to the Lord” (Visnu 
Purana 1.19.77) (cited in Bhagavat-sandarbha 17.2). 

Sridhara SvamI elucidates: vacarh manasam ca yatita-gocara atito atikranto 
gocaro visayo yaya sa yasmad avisesanaj jati-gunadi-visesana-sunya, “She is 
out of the scope of minds and words because she is avisesena, which means she 
has no particularity such as jati (category), guna (material quality) and so on”” 
( Atma-prakasa 1.19.77). 



The Second Schema of Words 


Sankaracarya is wrong in stating that Brahman has no attribute whatsoever. In 
the scriptures, a second schema of words was invented to account for the literal 
expression of the attributes of transcendental entities. In this way the Lord, as 
well as Brahman and Yogamaya, can literally be called sa-visesa. 

The reason why words used to denote the Absolute Truth can be applied by 
mukhya-vrtti should be understood. Mukhya-vrtti (Denotation) is the rhetorical 
function that governs the literal meaning of a word. At first, the Mundaka 
Upanisad, a sruti in the Atharva-Veda, states: 

saunako ha vai maha-salo ’rigirasarh vidhivad upasannah papraccha. kasmin 
bhagavo vijhapte sarvam idarh vijhatarh bhavatfti. tasmai sa hovaca, dve vidye 
veditavye iti ha sma yad brahma-vido vadanti para caivapara ca. tatrapara rg- 
vedo yajur-vedah sama-vedo ’tharva-vedah siksa kalpo vyakaranarh niruktam 
chando jyotisam iti. atha parayaya tad aksaram adhigamyate. yat tad adresyam 
agrahyam agotram avarnam acaksuh-srotram tad apani-padam nityarh vibhum 
sarva-gatam susiiksmam tad avyayam yad bhuta-yonim paripasyanti dhTrah. 

“Saunaka, a great householder, approached Angiras by the rules and asked: 
“Sir, all this becomes understood when what is understood?” He said to him: 
“Those who know Brahman say two types of knowledge are to be known: One 
knowledge is higher, the other is lower. Of the two, the lower knowledge 
consists of Rg-Veda, Yajur-Veda, Sanaa-Veda, Atharva-Veda, the science of 
pronunciation, the rules of ritual, as well as grammar, etymology, prosody, and 
astrology. Now, the higher knowledge is that by means of which the 
Imperishable is attained. Serious persons behold the Imperishable, which is 
invisible, ungraspable, without a gotra, without a varna, without eyes, without 
ears, without hands, without feet, eternal, omnipresent in general, all-pervading 
in detail, extremely subtle, undecaying, and the source of beings.”” (Mundaka 
Upanisad 1.1.3-6) 



The explanatory verses are in Visnu Purana: 


64 

dve brahmam veditavye sabda-brahma param ca yat \ 
sabda-brahmani nisnatah param brahmadhigacchati |[ 

65 

dve vai vidye veditavye iti catharvanT srutih \ 
paraya tv aksara-praptir rg-vedadi-mayapara \ \ 

68 

tad brahma tat param dhama tad dhyeyam moksa-kahksibhih 
sruti-vakyoditam suksmarh tad visnoh paramam padam \ j 

69 

tad eva bhagavad-vacyam svaruparh paramatmanah \ 
vacako bhagavac-chabdas tasyadyasyaksayatmanah \ \ 

70 

evam nigaditarthasya tat tattvam tasya tattvatah \ 
jhayate yena taj-jhanam param anyat trayi-mayam \ \ 

71 

asabda-gocarasyapi tasya vai brahmano dvija \ 
pujayam bhagavac-chabdah kriyate hy upacaratah \ \ 

72 

suddhe maha-vibhuty-akhye pare brahmani sabdite \ 
maitreya bhagavac-chabdah sarva-karana-karane \ \ 

73 

sambharteti tatha bharta bha-karo ’rtha-dvayanvitah \ 
neta gamayata srasta ga-kararthas tatha mune \ \ 

74 

aisvaryasya samagrasya viryasya yasasah sriyah \ 
jhana-vairagyayos caiva sannarh bhaga itTrana \ \ 



75 

vasanti tatra bhutani bhutatmany akhilatmani \ 
sa ca bhutesv asesesu va-kararthas tato ’vyayah | j 

76 

evam esa mahah chabdo maitreya bhagavan iti \ 
parama-brahma-bhutasya vasudevasya nanya-gah | ] 

77 

tatra pujya-padarthokti-paribhasa-samanvitah \ 
sabdo ’yam nopacarena tv anyatra by upacaratah \ \ 

78 

utpattim pralayam caiva bhutanam agatirh gatim \ 
vetd vidyam avidyarh ca sa vacyo bhagavan iti \ \ 

79 

jhana-sakti-balaisvarya-virya-tejamsy asesatah \ 
bhagavac-chabda-vacyani vina heyair gunadibhih \ ] 

80 

sarvani tatra bhutani vasanti paramatmani \ 
bhutesu ca sa sarvatma vasudevas tatah smrtah \ \ 

“Parasara addressed Maitreya: Two Brahmans are to be known: sabda-brahma 
(the Vedas) and Para-Brahman. A person learned in sabda-brahma attains Para- 
Brahman. A sruti related to Atharva-Veda states that there are two kinds of 
knowledge. Para-Brahman is attained with the higher knowedge. The lower 
knowledge consists of Rg-Veda and so forth. [...] Para-Brahman is an 
effulgence. Those who seek liberation ought to meditate on it. Brahman, Visnu’s 
topmost abode, is subtle and is denoted by the statements of sruti. Brahman is 
literally denoted by 'Bhagavan’ and is the svarupa of Paramatma. The word 
Bhagavan is expressive of Him, the primeval one whose body does not decay. 
Thus the truth about Him, the meaning related to whom is spelled out in the 
following way, is known in truth. By this truth, knowledge of Him occurs. The 
other knowledge consists of the three Vedas. O Brahmana! In the matter of 
worshiping Him, who is Brahman and is hence out of the scope of words too, the 



word Bhagavan is made by figurative usage (upacara) (in the first schema of 
words). 

“O Maitreya, when Para-Brahman—which is pure, which is known as Maha- 
vibhuti, and which is the cause of all causes—is worded, the word Bhagavan 
takes place. The syllable bha has two meanings: sambharta (the maintainer) and 
bharta (the supporter, i.e. the foundation). O sage, the meanings of the syllable 
ga are neta (leader, i.e. He who makes one get the results of karma and jnana), 
gamayata (He who makes one move), and srasta (the creator). The word bhaga 
(asset) designates these six: full supremacy, full prowess, full renown, full 
beauty and wealth, full knowledge, and full dispassion. The meaning of the 
syllable va is this: All beings exist in Him, who is the Soul of the elements and is 
the Soul of all, and He abides (va = vasati) in all beings, therefore He is 
inexhaustible. In that way, O Maitreya, this great word ‘Bhagavan’ does not 
belong to anyone but Vasudeva, the supreme Brahman. 

“In regard to Him, this word, endowed with the foundational statement 
(paribhasa) in mentioning the praiseworthy category (pujya-padartha) (i.e. the 
transcendental category), is not used by figurative usage (in the second schema 
of words). 

“In regard to some other type of person, however, the word bhagavan is used 
by figurative usage as follows: One who knows about the rising and the merging 
of living entities; the paths of return to the material world and of liberation; 
knowledge; and ignorance, may be called bhagavan. 

“Total cognizance, powers, strength, prowess, supremacy, and radiance, all of 
which are devoid of rejectable qualities and so on, are literally expressed by the 
word Bhagavan. All beings reside in Him, Paramatma, and He, abiding in living 
entities, is the Soul of all. Therefore He is remembered as Vasudeva.” ( Visnu 
Purana 6.5.64-65 and 68-80) (cited in Sarva-samvadinT 93-108 of Bhagavat- 
sandarbha). 

In these verses, the usage of the word Bhagavan, when applied to the Lord, 
changed from upacara (metaphorical usage) to mukhya-vrtti (Denotation), 
simply because the definition was given. This is the cornerstone of the second 
scheme of words (words can literally refer to a transcendental entity). Therefore, 
any word can apply to entities of the transcendental category by mukhya-vrtti, if 
there is a reason for the usage, without the requirement of a separate definition, 
simply because, with the explanation of the term Bhagavan in this text, the 



second scheme of words has been established in principle. In addition, many 
names of the Lord are defined in Mahabharata ( udyoga-parva 68). 

Srldhara SvamI comments: dvadasaksaradi-para-vidyopasanaya bhaktaih 
sulabha-drsyam bhagavac-chabda-vacyam tad evety aha, tadeveti. Tdrg-visayam 
ca jhanarh para-vidyety aha, evam iti. [...] nanu yadisvaro brahmaiva katharh 
tarhi tasyanirdesasya bhagavac-chabda-vacyatvam ity asahkyaha, asabda- 
gocarasyeti. pujayam nimitta-bhutayam aviskrta-sadgunyena tad-abhedarh 
prayujya upacararthaya prayujyate. tad-bheda-bhuta-vivaksayam tv artha-bhuto 
mukhya eva bhagavac-chabdartha ity aha suddha iti. suddhe asahge maha- 
vibhuty-akhye acintyaisvarye. [...] bhaga itTrana sarhjhety arthah. [...] bhas 
casau gas ca vas ca bhagavan ity aksara-samyan niruktih sadgunyam bhaga- 
samjham tadvan bhagavan ity anusahga eva. tad evam paramesvare 
niratisayaisvaryadi-yukte mukhyo ’yam sabdah, anyatra tu gauna ity aha, 
tatreti. pujyasya jyesthasya padarthasyokta yd paribhasa sahketa-rupa- 
sambandha-grahah tat-samanvito ’yam sabdah. 

“With tad eva (‘that very svarupa of Paramatma/ 6.5.69), he says: Brahman, 
literally expressed by the word Bhagavan, can be seen by and is easily attainable 
by devotees through the meditational worship of the higher knowledge, such as 
the twelve-syllable mantra. Moreover, a knowledge with an object of that kind is 
the higher knowledge: he mentions this in verse 70. 

“He says asabda-gocarasya (verse 71) expecting that someone might wonder: 
“If the Lord is Brahman, then how can He, who is devoid of a designation, be 
literally expressed with the word Bhagavan?” 

“In the matter of worshiping, which is the motive, the word Bhagavan is used, 
given that being one that has qualities is manifest, for the sake of a figurative 
meaning by applying a non-difference from Brahman. In the verse that starts 
with suddhe, he says: “The sense of the word Bhagavan which is the meaning 
when what is intended to be expressed is that difference is only literal 
(mukhya).” Suddhe (pure) means asahge (without a material connection). Maha- 
vibhuty-akhye (known as Maha-vibhuti) means acintyaisvarye (whose godliness 
is inconceivable). 

“In the words bhaga itTrana, Trana means sarhjha (name, designation). The 
etymology from a similarity of syllables is a follows: He is bha, ga, and va, thus 
He is Bhagavan. This is the resultant syntactical connection: Bhagavan is He 
who has bhaga, the state of having the six qualities. The word Bhagavan is 
literal ( mukhya ) when it refers to the Lord, who has unexcelled aisvarya and so 
forth, otherwise it is used indirectly as qualitative figurative usage. This word 
Bhagavan (when used to refer to the Lord) takes hold of a connection 



(sambandha) in the form of assignation ( safiketa ) and is endowed with the 
foundational statement (paribhasa ) that was stated in reference to the best 
category (pujya-padartha = jyesthasya padarthasya)” (Atma-prakasa 6.5.69- 
77). 

The term safiketa (assignation) in Sridhara Svami’s commentary is the key 
word that proves the establishment of the second schema of words—the 
referential framework of words whose meanings relate to the Absolute Truth by 
mukhya-vrtti. In Sanskrit rhetoric, the word safiketa (assignation) is used to 
signify that a word is attributed a certain literal meaning. Visvanatha Kaviraja 
expounds: artho vacyas ca laksyas ca vyahgas ceti tridha matah. esam svarupam 
aha, vacyo ’rtho ’bhidhaya bodhyo laksyo laksanaya matah. vyahgyo 
vyahjanaya tah syus tisrah sabdasya saktayah. tatra sahketitarthasya bodhanad 
agrimabhidha, “There are three kinds of meanings ( artha ): vacya (literal, i.e. the 
dictionary meaning), laksya (indirect, figurative), and vyaiigya (implied). The 
main meaning is to be understood by abhidha-vrtti (Denotation) (also called 
mukhya-vrtti), the indirect meaning by laksana-vrtti (Indication) (figurative 
usage), and the implied meaning by y yahjana-vrtti (Suggestiveness). Those three 
— abhidha, laksana, and vyahjana —are the powers of a word. Of these, abhidha 
is primary because it causes the understanding of the assigned meaning 
(saiiketita artha)” ( Sahitya-darpana 2.2-4). 



r 

Sankaracarya’s Standpoint 


Sankaracarya mentions four reasons that make the usage of a word possible. 
He expounds upon the topic of nirvisesa in his commentary on Bhagavad-gTta. 
Sri Krsna says: 


jneyam yat tat pravaksyami yaj jhatvamrtam asnute \ 
anadi mat-pararh brahma na sat tan nasad ucyate \ \ 

“l will enounce that which is to be known, knowing which one attains bliss 
(or immortality). That is Brahman. It is beginningless, is inferior to Me, and 
is said to be neither a cause nor an effect.” (Bhagavad-gTta 13.13) 

In essence, Sankaracarya interprets Krsna’s words ‘brahma na sat tan nasad 
ucyate ’ as: “Brahman is said to be neither existing nor nonexisting [from the 
material standpoint].” He comments on the second half of the verse: 

anadimat adih asya astiti adimat na adimat anadimat. kirn tat, param 
niratisayam brahma jneyam iti prakrtam. atra kecit anadi mat-param id padarh 
chindand, bahuvrThina ukte arthe matupah anarthakyam anistam syat iti. artha- 
visesam ca darsayand, aharh vasudevakhya para saktih yasya tat mat-pararh iti. 
satyam evam apunaruktam syat arthah cet sambhavad, na tu arthah sambhavad, 
brahmanah sarva-visesa-pradsedhena eva vijijhapayisitatvat, na sat tan nasad 
ucyate iti. visista-sakdmattva-pradarsanam visesa-pradsedhas ca iti 
vipradsiddham. tasmat matupah bahuvrihina samanarthatve ’pi prayogah sloka- 
puranarthah. [...] 

nanu na tat asd, yat vastu asd-sabdena na ucyate, atha asd-sabdena na 
ucyate, nasd tat jneyam, vipradsiddham ca “jneyam tat ” “asd-sabdena 
nocyate ” iti ca. na tavan nasd nasd-buddhy-avisayatvat. nanu sarvah 
buddhayah asd-nasd-buddhy-anugatah eva. tatra evam sad jneyam api asd- 
buddhy-anugata-pratyaya-visayam va syat, nasd-buddhy-anugata-pratyaya- 
visayam va syat. na, atmdriyatvena ubhaya-buddhy-anugata-pratyayavisayatvat. 
yat hi indriya-gamyam vastu ghatadikam, tat asd-buddhy-anugata-pratyaya- 
visayam syat nasd-buddhy-anugata-pratyaya-visayam va syat. idam tu jneyam 
atmdriyatvena sabdaika-pramana-gamyatvat na ghatadi-vat ubhaya-buddhy- 
anugata-pratyaya-visayam ity atah na sat tan nasad ucyate. yat tu uktam 
viruddham ucyate, “jneyam ” “tat na sat tan nasad ucyate” iti na viruddham, 
anyad eva tad viditad atho aviditad adhi iti sruteh. [...] 



upapattes ca sad-asad-adi-sabdaih brahma nocyate iti. sarvo hi sabdah artha- 
prakasanaya pratyuktah sruyamanas ca srotrbhih jati-kriya-guna-sambandha- 
dvarena sahketa-grahana-savyapeksah artham pratyayayati, na anyatha 
adrstatvat. tat tatha gaur asva iti va jatitah, pacati pathatiti va kriyatah, suklah 
krsna iti va gunatah, dhanT goman iti va sambandhatah, na tu brahma jatimat, 
atah na sad-adi-sabda-vacyam, napi guna-vat, yena guna-sabdena ucyate, 
nirgunatvat, napi kriya-sabda-vacyam niskriyatvat “niskalam niskriyarh 
santam ” iti sruteh, na ca sambandhy ekatvat advayatvat avisayatvat atmatvac ca 
na kenacit sabdena ucyate iti yuktam, “yato vaco nivartante” ity-adi-srutibhis 
ca. 

“Anadimat means Brahman has no beginning. What is Brahman like? It is 
par am, unexcelled. Brahman is the subject of description, in reference to jheyam 
(‘that which is to be known/ in the first half of the verse). In this regard, some 
persons take mat-param as one word, since the uselessness of the suffix mat[up] 
is uncalled-for given that the meaning of anadi is already expressed as a 
bahuvrThi compound. Therefore they say mat-param means “Brahman, whose 
topmost potency, called Vasudeva, is I.” True, if the meaning were congruent, 
there wouldn’t be a redundancy in that way, but the fact is that the meaning is 
incongruent because Brahman is intended to be taught only by negating all 
distinct attributes ( visesa ): na sat tan nasad ucyate. Illustrating the condition of 
having a specific potency and negating an attribute are a contradiction. 
Therefore, although mat[up] has the same sense as a bahuvrThi compound, here 
mat[up] is used to fill the line of the verse. 

“Someone might argue: “A thing that is not expressed by the word asti (it 
exists) does not exist. What is not denoted by the word asti cannot be the thing 
that is to be known. That is a contradiction, and so is ‘That is to be known’ and 
‘It is not expressed by the word asti.”’ There is no contradiction. Brahman is not 
existing, but not because it is the object of the notion of nonexistence (unlike a 
rabbit’s horn, which is the object of the notion of nonexistence; Brahman is not 
like a rabbit’s horn because Brahman is out of the scope of words). “But surely 
all notions follow either the notion of existence or the notion of nonexistence. 
Such being the case, either what is to be known is the object of an understanding 
that follows the notion of existence or it is the object of an understanding that 
follows the notion of nonexistence.” That is wrong because Brahman is not the 
object of an understanding that follows either notion, since Brahman is 
supersensory. Only a thing, such as a clay pot, that can be understood by the 
senses is either an object of an understanding that follows the notion of existence 
or an object of an understanding that follows the notion of nonexistence. 
However, this one which is to be known is not like a clay pot or other such 



object of an understanding that follows either notion—because Brahman is to be 
cognized only by the pramana of transcendental sound, insofar as Brahman is 
supersensory—, therefore: “Brahman is said to be neither existing nor 
nonexisting.” That which was said to be contradictory, “It is to be known” and 
“Brahman is said to be neither existing nor nonexisting,” is not contradictory on 
account of the statement of srud: anyad eva tad viditad atho aviditad adhi, 
“Brahman is different from what is known and is different from what is 
unknown” ( Kena Upanisad 1.4). 

“Brahman is not expressed by words, such as sat (existing) and asat (not 
existing), also due to appropriateness. All words are used to reveal a meaning 
and, while being heard with the ears, are accompanied with the expectation of 
grasping, by means of jati (category), kriya (action or mode of being), guna 
(attribute), or sambandha (connection), the assigned meaning ( sahketa ), and 
make one perceive a meaning. There is no other way save these four, because it 
is not seen otherwise. For example, a word makes one perceive the meaning via 
the category, such as a cow, or else a horse; via an action, such as “He cooks” 
and “He reads”; via a quality, such as white, and black; or via a connection, such 
as “He has wealth” and “He has cows”. But Brahman does not belong to a 
category (jati), hence it cannot be literally denoted by the word sat, etc.; nor 
does it have a quality—by means of which word that denotes the quality it might 
be denoted—, because Brahman is nirguna; nor can Brahman be literally 
denoted by a word of action, since it is actionless, on account of the passage: 
niskalam niskriyarh santam, “Brahman is partless, actionless, at peace” 
(Svetasvatara Upanisad 6.19); nor does Brahman have a connection, because it 
is one. Since Brahman is nondual; since it is nonobjective. And since it is 
transcendental, it is appropriate that Brahman should not be denoted by any 
word, also on account of statements of srud such as: yato vaco nivartante and so 
on: “Not reaching Brahman, words return, and so does the mind” (TaitdrTya 
Upanisad 2.4 and 2.9)” (Bhagavad-gita-bhasya 13.13). 

Srldhara SvamI comments on the Gita verse: nirvisesam ruparh brahmety 
arthah. tad evaha, na san tan nasad ucyate. vidhi-mukhena pramanasya visayah 
sac-chabdenocyate. nisedhasya visayas tv asac-chabdenocyate. idarin tu tad- 
ubhaya-vilaksanam. avisayatvad ity arthah, “The sense is: Brahman is a 
nondifferentiated form (nirvisesam rupam). That is just what He talks about: 
“Brahman is said to be neither existing nor nonexisting.” The objective sphere of 
a valid means of knowing by a positive assertion is stated with the word sat 
(existing), but the objective sphere of what is negated is stated with the word 
asat (nonexisting). Brahman, however, is distinct from both. The sense is: 
“because Brahman is nonobjective.”” (SubodhinT 13.13) 



Sometimes Brahman is said to have a form and sometimes not. Krsna says: 
maya tatam idarh sarvarh jagad avyakta-murtina, “This entire world is pervaded 
by Me, whose form is unmanifest” ( Bhagavad-gita 9.4). Conversely: anirdesyam 
arupam ca, “Brahman is indescribable and formless” (Visnu Purana 6.5.66). 
Brahman has a transcendental form insofar as it is the one essence of 
consciousness and bliss. Brahman is not a material form. 

Madhusudana Sarasvatl elucidates Sarikaracarya’s and Srldhara SvamTs 
commentaries: 

vidhi-mukhena pramanasya visayah sac-chabdenocyate. nisedha-mukhena 
pramanasya visayas tv asac-chabdena. idarh tu tad-ubhaya-vilaksanarh 
nirvisesatvat sva-prakasa-caitanya-rupatvac ca yato vaco nivartante aprapya 
manasa saha ity-adi sruteh. yasmat tad brahma na sad-bhavatvasrayah, ato 
nocyate kenapi sabdena mukhyaya vrttya sabda-pravrtti-hetunam 
tatrasambhavat. tad yatha gaur asvas ca iti va jatitah, pacati pathatiti va 
kriyatah, suklah krsna iti va guriatah, dhanT goman iti va sambandhato ’rtham 
pratyayati sabdah. atra kriya-guna-sambandhebhyo vilaksanah sarvo ’pi 
dharmo jati-rupa upadhi-rupo va jati-padena sarhgrhitah. yadrccha-sabdo ’pi 
dittha-dapitthadir yam kahcid dharmam svatmanarh va pravrttirh nimittT-krtya 
pravartata iti so ’pi jati-sabdah. evam akasa-sabdo ’pi tarkikanam 
sabdasrayatvadi-rupam yam kahcid 

dharmam puraskrtya pravartate, sva-mate tu prthivyadi-vad akasa-vyaktmam 
janyanam anekatvad akasatvam api jatir eveti so ’pi jati-sabdah. akasatirikta ca 
din nasty eva. kalas ca nesvarad atiricyate. atireke va dik-kala-sabdav apy 
upadhi-visesa-pravrtti-nimittakav iti jati-sabdav eva. tasmat pravrtti-nimitta- 
caturvidhyac caturvidha eva sabdah. tatra na sat tan nasat iti jati-nisedhah 
kriya-guna-sambandhanam api nisedhopalaksanarthah. ekam evadvitTyam iti 
jati-nisedhas tasya aneka-vyakti-vrtter ekasminn asambhavat. nirgunam 
niskriyam santam iti guna-kriya sambandhanam kramena nisedhah. asahgo hy 
ayarh purusa iti cathato adeso neti netiti ca sarva-nisedhah. tasmad brahma na 
kenacic chabdenocyata iti yuktam. tarhi katharh pravaksyamity uktarh katham va 
sastra-yonitvat iti sutram, yatha-kathahcil laksanaya sabdena pratipadanad iti 
grhana. pratipadana-prakaras ca ascarya-vat pasyati kascid enam ity atra 
vyakhyatah. vistaras tu bhasye drastavyah. 

“That which is an object of valid knowledge through a positive assertion is 
denoted by the word sat, but that which is an object of valid knowledge through 
a negatory assertion is denoted by the word asat. Brahman, however, is distinct 
from both because Brahman is nirvisesa and is the form of sheer consciousness, 
its own manifestation. The underlying reason is: yato vaco nivartante aprapya 
manasa saha, “Not reaching Brahman, words return, and so does the mind” 



(TaittirTya Upanisad). Since Brahman is not the substratum of the notion of 
existence (in a relative sense), Brahman cannot be expressed by any word 
whatsoever by mukhya vrtti (literal usage), inasmuch as the reasons for using a 
word are invalid as regards Brahman. The explanation is this: A word conveys a 
meaning either on the basis of the category (jati ), such as a cow or a horse, [...]. 
In this regard, any attribute—whether in the form of the jati or in the form of an 
upadhi (any characteristic)—that is distinct from kriya, guna and sambandha is 
included by the word jati. Even a random word such as Dittha and Dapittha 
(names of two persons) is used by turning its usage, whether it is some particular 
attribute or that very word, into a reason for its use, thus even it is a word of a 
jati. 

“Similarly, even the word akasa (ether) of the Logicians is used by their 
putting forth some particular attribute in the form of being the locus of sound. 

“In our opinion, however, even the state of being ether is just a jati because, as 
in the case of earth and so on, the individual ethers that have been engendered 
[throughout millions of universes or else in the course of the series of creations 
and destructions of the world] are many, so even the state of being akasa is a 
word of a jati. 

“Further, the cardinal directions and so on are not entirely distinct from ether. 
And Time is not completely different from God. Or else, if they are considered 
different from ether and the Lord respectively, even the two words ‘direction’ 
and ‘Time’ have a reason for being used, that reason being the existence of a 
special upadhi, thus they are two words of two jatis. 

“Therefore words have four varieties because of the four kinds of reasons for 
using them. In that regard, the negation of jati in: na sat tan nasat, “Brahman is 
neither existent nor nonexistent” is a meaning that partially indicates the 
negation of kriya, guna, and sambandha. There is a negation of jati in: ekam 
evadvitTyam, “one without a second” ( Chandogya Upanisad 6.2.1), because a 
jati, a mode that pertains to many individuals, cannot possibly exist in only one 
thing. In the passage: nirgunam niskriyam santam, “Brahman is qualityless, 
actionless, at peace,” there is a sequential negation of guna, kriya, and 
sambandha. And there is a negation of everything in: (1) asahgo hy ayam 
purusah, “because He, the Purusa, has no connection” ( Brhad-aranyaka 
Upanisad 4.3.15) and in (2) athato adeso neti neti, “Now, therefore, the 
teaching: “It is not this, it is not that”” ( Brhad-aranyaka Upanisad 2.3.6). 

“Thus, it is fitting that Brahman should not be expressed by any word 
whatsoever. Someone might argue: “Then why was it said pravaksyami, “I will 
enounce” ( Bhagavad-gita 13.13)? And why is there the sutra: sastra-yonitvat, 
“[Brahman exists] because of being one whose source is the scriptures” 



( Vedanta-siitra 1.1.3)?” Try to understand that it is because of teaching with 
words by figurative usage somehow or other. And the manner of the teaching is 
because of the explanation in regard to: ascarya-vat pasyati kascid enam, 
“Someone sees the soul as a wonder” ( Bhagavad-gTta 2.29). The elaboration in 
the Bhasya (Sankaracarya’s commentary) should be looked into” ( Gudhartha- 
dTpika 13.13). 

Sankaracarya denies that Brahman has any kind of attribute, but he implicitly 
contradicts himself. By writing cetanavattva-visesanat (because of the 
particularity of having consciousness) in the following commentary, 
Sankaracarya indirectly affirms that Brahman has a transcendental attribute: yah 
sarva-jhah sarva-vit iti cetanavattva-visesanat praptam samsarinam iva caksuh- 
srotradibhih karanair artha-sadhakatvarh tad ihacaksuh-srotram iti varyate 
“pasyaty acaksuh sa srnoty akarnah” ity-adi-darsanat. 

“The notion that Brahman grasps sensory objects with eyes, ears, and other 
such means like materialistic people do is obtained because of the particularity 
(visesana 3 visesa ) of having consciousness, in reference to yah sarva-jhah 
sarva-vit, “He who is omniscient in general and all-knowing in detail” ( Mundaka 
Upanisad 1.1.9), is rejected here with acaksuh-srotram (Brahman has neither 
eyes nor ears), since texts such as this are seen: pasyaty acaksuh sa srnoty 
akarnah, “He, who has no eye, sees. He, who has no ear, hears” ( Svetasvatara 
Upanisad 3.18)” (commentary on Mundaka Upanisad 1.1.6). 

Strictly speaking, masculine adjectives (yah sarva-jhah sarva-vit ) and neuter 
adjectives refer to the Purusas and to Brahman respectively, but here 
Sankaracarya, following the style of the Upanisads, mixes both concepts. 
Sukadeva did so too: uru-sakti brahmaiva bhati, “Only Brahman, which has 
many potencies, shine” (Bhagavatam 11.3.37) (cited in Bhagavat-sandarbha 
16.1). However, Baladeva Vidyabhusana affirms: sakti-mat brahmety advaita- 
vakye ’pi, “This is a statement of monism: “Brahman has potency”” (Govinda- 
bhasya, introduction). Only Visnu has potency. 

Similarly, commenting on: satyarh jhanam anantam brahma, “Brahman is 
real, is consciousness, and is infinite” (TaittirTya Upanisad 2.1), Sankaracarya 
denies that Brahman has any kind of attribute: 

satyadi-sabda na parasparam sambadhyante pararthatvat, visesyartha hi te, 
ata ekaiko visesana-sabdah parasparam nirapekso brahma-sabdena 
sambadhyate satyarh brahma jhanam brahmanantam brahmeti. satyam iti yad- 
rupenayan niscitam tad-rupam na vyabhicarati tat satyam. yad-rupena niscitam 
yat tad rupam vyabhicarad anrtam ity ucyate. ato vikaro ’nrtam. [...] jhanam 
brahmeti. jhanam jhapdr avabodhah. bhava-sadhano jhana-sabdo na tu jhana- 
kartr brahma-visesanatvat satyanantabhyam saha. na hi satyatanantata ca 



jnana-kartrtve saty upapadyate. jnana-kartrtve hi vikriyamanam katharh satyam 
bhaved anantam ca. yad dhi na kutascit pravibhajyate tad anantam. jnana- 
kartrtve ca jheya-jhanabhyam pravibhaktam ity anantata na syat, yatra nanyat 
vijanati, sa bhuma. atha yatranyat vijanati, tad alpam ity sruty-antarat. [...] 
vijhatr-svarupavyatirekat karanadi-nimittanapeksatvac ca brahmano jhana- 
svarupatve ’pi nityatva-prasiddhir ato naiva dhatv-arthas tad akriya-rupatvat. 

ata eva ca na jhana-kartr, tasmad eva ca na jhana-sabda-vacyam api tad 
brahma, tathapi tad-abhasa-vacakena buddhi-dharma-visayena jhana-sabdena 
tal laksyate na tucyate sabda-pravrtti-hetu-jaty-adi-dharma-rahitatvat, tatha 
satya-sabdenapi, sarva-visesa-pratyastamita-svarupatvad brahmano bahya- 
satta-samanya-visayena satya-sabdena laksyate satyam brahmeti na tu satya- 
sabda-vacyam eva brahma, evarh satyadi-sabda itaretara-sannidhav anyonya- 
niyamya-niyamakah santah satyadi-sabda-vacyat tan-nivartaka brahmano 
laksanarthas ca bhavantfty atah siddham, yato vaco nivartante aprapya manasa 
saha anirukte ’nilayane iti cavacyatvarh nilotpala-vad avakyarthatvarh ca 
brahmanah. 

“The words satya and so on are not mutually syntactically connected, because 
they are the meaning of another: the subject. Consequently each word is an 
adjective that has no consideration of the others and is syntactically connected 
with the word Brahman: “Brahman is real, Brahman is consciousness, and 
Brahman is infinite.” A thing is said to be real when its form, ascertained as its 
form, does not change, and a thing is said to be unreal when its form, ascertained 
as its form, changed, therefore a transformation is unreal. Jhana means 
consciousness, awareness. The word jhana conveys the notion of the verbal root. 
It does not convey the notion of the doer of the cognition because jhanam, as 
well as satyam and anantam, is an adjective of brahma. If Brahman were the 
doer of the cognition, neither realness nor infinity would be justified. If it were 
the doer of the cognition, it would be changed. Then how could it be real and 
infinite? That which is not separated anywhere is infinite. And if it were the doer 
of the cognition, it would be separated in terms of jheya (what is to be known; 
the object of knowledge) and jhana (the means of knowing), thus there would be 
no infinity, on account of another passage of sruti: yatra nanyat vijanati, sa 
bhuma. atha yatranyat vijanati, tad alpam, “The Infinite is where one does not 
know another. That is finite where one knows another” ( Chandogya Upanisad 
7.24.1). Since there is no complete difference from the nature of a cognizer and 
since Brahman does not require a means such as senses, Brahman, although it is 
the svarupa of jhana (sheer consciousness), is well known to be eternal, 
therefore jhana can never be the meaning of the verbal root (to know), since 
jhana is not the form of a kriya (an action or a mode of being). 



“And only because of this, Brahman is not the doer of the cognition, and 
therefore Brahman cannot be literally denoted by the word jnana. Nevertheless 
Brahman is indirectly expressed, not literally denoted, by the word jnana 
(consciousness)—the word jnana is expressive of a semblance of consciousness 
and pertains to an attribute of the intellect—because Brahman is devoid of an 
attribute, such as jati, which makes the usage of a word possible. Similarly, 
Brahman is indirectly expressed, not literally denoted, even by the word satya 
(real), since by nature Brahman is utterly devoid of all particularities ( visesa ). 
Brahman is indirectly expressed by the word satya, which pertains to external 
reality in general, but Brahman is not literally expressed by the word satya in 
satyam brahma (Brahman is real). Thus the words satya and so on, being 
restrictors and being fit for being restricted by one other when they are in 
proximity, keep Brahman separate from what is literally expressed by the words 
satya and so forth and are figurative meanings of Brahman. Therefore, in 
reference to yato vaco nivartante aprapya manasa saha, “Not reaching 
Brahman, words turn back, and so does the mind” ( TaittirTya Upanisad ) and: 
anirukte ’nilayane, “in Brahman, which is inexpressible and which has no 
abode” (TaittirTya Upanisad 2.7), this is proven: (1) Brahman cannot be literally 
expressed, and (2) Brahman is not a meaning of a sentence, unlike a blue lotus.” 
(Sankaracarya’s commentary on TaittirTya Upanisad 2.1) 

Still, the scriptures use the transcendental jargon and expound the reverse 
interpretation too, for example: (1) astTti bruvato ’nyatra katharin tad 
upalabhyate astTty evopalabdhavyas tattva-bhavena ca, “How can Brahman be 
ascertained by a person other than one who says: “Brahman exists”? Brahman is 
to be ascertained only as existing, and also as it really is” ( Katha Upanisad 
2.3.12-13) and (2) asann eva sa bhavati, asad brahmeti veda cet, asti brahmeti 
ced veda, santam enarh tato viduh, “If one understands Brahman as nonexistent, 
he becomes nonexistent. If someone understands Brahman as existent, then, 
because of that, scholars know that the person is existing (or is a 
transcendentalist)” ( TaittirTya Upanisad 2.6). 

Sankaracarya failed to acknowledge the two schemes of words in the 
scriptures. In the aforementioned verse that begins pratyastamita-bhedam yat 
(Visnu Purana 6.7.53), the word satya (real; Existence) is defined in the second 
scheme of words, therefore the meaning of satya in satyam jhanam anantam 
brahma is valid by the literal mode of meaning ( mukhya-vrtti ). And that serves 
as a partial indication of other words that designate the Absolute Truth: They are 
used by mukhya-vrtti. 

JIva GosvamI refers to Ramanujacarya: tatraivanyatroktam, satyam jhanam 
anantam brahma ity atrapi samanadhikaranyasyaneka-visesana- 



visistaikarthabhidhana-vyutpattya na nirvisesa-vastu-siddhih. pravrtd-nimitta- 
bhedenaikartha-vrtdtvam hi samanadhikaranyam. tatra satya-jhanadi-pada- 
mukhyarthair gunais tat-tad-guna-virodhakara-pratyamkakarair vaikasminn 
evarthe padanam pravrttau nimitta-bhedo ’vasyasrayanTyah. iyarhs tu visesah, 
ekasmin pakse padanam mukhyarthata, aparasmims ca tesarh laksana. 

“Elsewhere in Sri Ramanuja’s commentary on Vedanta-sutra, it is said: “Even 
in the text: “Brahman is real, is consciousness, is infinite” ( TaittirTya Upanisad 
2.1), by the etymology regarding the state of having the same case ending, which 
denote unique specific meanings because there is more than one adjective, there 
is no proof of a nondifferentiated entity. (Rather, the nondifferentiation is proven 
because there is no word ca (and) in the text.) Having the function of a unique 
meaning by the difference of the purpose of the usage is the fact of having the 
same case ending. In that text, a difference in the purpose in using words in only 
one meaning, either by the literal meanings of the words satya, jhana, and so 
forth or by qualities which are the opposite of the contrary of those qualities, 
must be acknowledged. The following, however, is the particularity: In one 
alternative the words have literal meanings, whereas in the other there is a 
figurative usage of those words.” ( SrT-bhasya 1.1.1, anuccheda 79)” ( Sarva- 
samvadini 37 of Bhagavat-sandarbha ) 

Therefore, Brahman is nirvisesa in the sense of “without a material attribute” 
by mukhya-vrtti in the first schema, is savisesa (it has attributes) by mukhya-vrtti 
in the second schema, and is nirvisesa in the sense of “nondifferentiated” (the 
one essence of sat-cid-ananda ) by mukhya-vrtti in the second schema. 

In the first schema, Brahman is savisesa by figurative usage ( laksana-vrtti ), 
according to Sankaracarya. The Mayavadls’ standpoint of figurative usage is 
partially logically correct because by definition, figurative usage is used when 
these two conditions are met: (1) The literal meaning does not make sense, and 
(2) There is a similarity between the word and the indirect meaning of that word. 
Thus in their opinion, describing Brahman as bliss is valid because the literal 
meaning of bliss (in the material sense) does not apply to Brahman yet there is a 
similarity between material bliss and the bliss of Brahman. However, the 
Mayavadls are wrong because they do not acknowledge the second schema 
words, by which the Absolute Truth is literally expressed, in the sense that 
transcendental attributes have been defined in the scriptures. 

Further, Baladeva Vidyabhusana states his opinion: 

kvacit kvacid avacyatvam yad vedesu vilokyate \ 
kartsnyena vacyam na bhaved id syat tatra saiigadh \ 



anyatha tu tad-arambho vyarthah syad iti me matih | | 

sabda-pravrtti-hetunam jaty-adinam abhavatah | 
brahma nirdharmakarh vacyam naively ahur vipascitah || 
sarvaih sabdair avacye tu laksana na bhaved atah \ 
laksyam ca na bhaved dharma-hmam brahmeti me matam \ \ 

“When it is observed that sometimes in the Vedas the Absolute Truth is 
said to be literally inexpressible by words, the harmonization in that regard 
is: “It cannot be literally expressed in its entirety.” Otherwise, even 
beginning to study the Vedas would be useless: Such is my opinion. The 
learned say: “Brahman has no attribute and can never be literally 
expressible because there is no jati and other aspects which are the reasons 
for the usage of words.” However, in my opinion, there is no figurative 
usage in what cannot be expressed by any word, consequently there is no 
such thing as a Brahman that has no attribute and is indirectly expressed.” 
(Prameya-ratnavali 2.3-5) 



Glossary 


A 

Absolute Truth — usually denotes Brahman. All in all, the Absolute Truth 
consists of three aspects: Brahman, Bhagavan, and Paramatma. 

Abhidheya — literally means “that which is denoted or referred to” (a thing, the 
topic, or the substantive), but in Krsna Consciousness the term has the technical 
sense of “the performance of bhakti” and denotes the second of the three broad 
aspects of bhakti: 

(1) sambandha-jhana (the knowledge that a soul has an eternal connection 
with God, a connection which can turn into a relationship), 

(2) abhidheya (or sadhana, the various aspects of spiritual discipline that 
enable the practioner to achieve the goal), and 

(3) prayojana (the goal: Love of God, Krsna-prema ). 

Abhimanyu — (1) the son of Arjuna and Subhadra and the father of Parlksit, (2) 
Sri Radha’s husband. 

Abhiseka — sacred ablution: a bathing ceremony, particularly for the coronation 
of a king or the installation of the Lord’s Deity form. 

Acarya — spiritual preceptor, one who teaches by example; a teacher of 
teachers; one who propounds a particular doctrine; a title of proficiency. 
Acintya-bhedabheda-tattva (the philosophy of the Gaudlya Vaisnavas) — 
Paradox: “the principle of inconceivable oneness and difference” between God 
and His attributes, between a soul and God, between the world and God, and so 
on (see Bhedabheda ). 

Acintya-sakti — the inconceivable energy of the Lord (as contrasted with Maya, 
the material energy). Synonyms are Cit-sakti, Para sakti, and Svarupa-sakti. 
Adharma — unrighteousness or irreligion (not performing dharma): The failure 
to carry out one’s socio-religious duty prescribed in the scriptures. 

Adhibhautika — The adhibhautika misery is the pain inflicted by other living 
beings. 

Adhidaivika — The adhidaivika misery is the pain caused by nature (i.e. 
excluding the adhyatmika category). 

Adhyatmika — The adhyatmika misery is the pain caused by either one’s body 
or one’s mind. 

Aditi — the mother of the gods. 



Advaita Vedanta ( advaita-vada ) — Monism (everything is united): the branch of 
Vedanta which denies any form of real duality. In essence, this philosophy 
teaches that there is no fundamental difference between a soul and God because 
both are transcendental: the former is minute, the latter infinite. Advaita Vedanta 
is based on the four Maha-vakyas in the Upanisads: (1) prajhanam brahma 
(Aitareya 3.3, Rg-Veda), (2) aham brahmasmi ( Brhad-aranyaka 1.4.10, Yajur- 
Veda), (3) tat tvam asi (Chandogya 6.8.7, Sama-Veda ) and (4) ay am atma 
brahma (Mandiikya 1.2, Atharva-Veda). Each ones represents one Veda. There 
are other Maha-vakyas, such as sarvarh khalv idarh brahma, “All this is just 
Brahman” ( Chandogya Upanisad 3.14.1). In its pure form, Advaita Vedanta is a 
genuine branch of Vedanta (the abheda aspect), the other being Bhakti Vedanta 
(the bheda aspect), but over time, especially since the advent of Sankaracarya, it 
was distorted and has become synonymous with Mayavada: The Mayavadls say 
Bhagavan is made of Maya, and a soul is not as real as Brahman. 

Agama — (1) a synonym of Veda: other synonyms are sruti, amnaya, and 
nigama (see Nigama), (2) the Tantras: There are three main branches: those of 
Saivism, those of Saktism (Parvatl), and those of Vaisnavism. The Vaisnava 
Agamas are Pancaratra Agama and Vaikhanasa Agama. 

Agni — the god of fire. 

Ahankara —ego (false ego), by which the soul misidentifies itself as the mind- 
body complex. The term ahankara is sometimes equated with abhimana 
(conceit): In that regard, the term purusa abhimana (lit. the conceit of being a 
man) denotes the soul’s propensity to seek material enjoyment. The 
transcendentalists sublimate the concept of ego by infusing the consciousness of 
the soul into the ego ( cid-acin-mayah, Bhagavatam 11.24.7) by meditating, by 
studying, and by having realizations. 

Aisvarya — godly might. It is one of the six features of Bhagavan. The five 
others are: virya (heroism), yasas (renown), srT (beauty ),jhana (knowledge), and 
vairagya (renunciation). 

Amnaya — a synonym of Veda. It is also a synonym of sampradaya (sacred 
tradition). 

Ananda — bliss, joy. It denotes either transcendental bliss or material bliss, 
according to the context (see Sac-cid-ananda ). 

Antaranga — internal; an insider. 

Antaranga-sakti — the Lord’s internal potency (see Acintya-sakti ) (as contrasted 
with Bahiranga-sakti: see Maya). 

Antarmukha — the inward tendency (as contrasted with bahirmukha). Having 
one’s attention focused inward, toward the soul and spiritual enlightenment. 
Sometimes, antarmukha means an insider, especially a devotee. 



AntaryamI ( antaryamin ) — Paramatma, situated in everyone’s heart. 
Anu-caitanya ( anu-cid-vastu ) — a soul (infinitesimal spiritual consciousness) (as 
contrasted with Vibhu-caitanya: Brahman). 

Anuraga — (1) love ( raga ), (2) in a technical sense, it denotes a stage in the 
development of love for Krsna: rati, prema, sneha, maria, pranaya, raga, 
anuraga, bhava and mahabhava. 

Apara sakti — The Lord’s inferior potency, the material energy (Maya) (as 
contrasted with Para sakti). 

Apauruseya — what is not created by a human (purusa ); divine; that which is 
transcendental in nature, emanating directly from Bhagavan: the Vedas. 

Apavarga — liberation, literally “what is not pa-varga.” In grammar, pa-varga is 
the phonemes p, ph, b, bh, and m. Poetically, the term pa-varga represents the 
materialistic way of life—parisrama (hard work), phena (foam, indicating 
exhaustion, because foam comes from the mouth of an exhausted animal), 
bandha (bondage), bhaya (fear), and ultimately mrtyu (death). 

Aprakrta — transcendental, beyond the influence of material nature. 

Apsara ( apsaras ) — a celestial nymph; the dancing girls in the court of Indra. 
Arya (English: Aryan) — a venerable Hindu; a member or descendant of the 
prehistoric people who spoke Indo-European. 

Asrama — (1) one of the four stages in the life of a Brahmana: student 
(Brahmacarl), married (Grhastha), retired (Vanaprastha), or renounced 
(SannyasI) - in which one carries out corresponding socio-religious duties in the 
system known as Varnasrama. The Ksatriyas and the Vaisyas are allowed in the 
first three stages; (2) a hermitage ruled by a guru which facilitates the 
development of spiritual living. 

Astanga-yoga — the Yoga system, consisting of eight aspects: yama (control of 
the senses), niyama (control of the mind), asana (bodily postures), pranayama 
(regulating the breath to control the mind), pratyahara (withdrawal of the mind 
from sensory perception), dharana (concentration), dhyana (meditation), and 
samadhi (trance: the realization of oneself as a soul, or a form of mergence in 
Brahman). Patanjali’s Yoga-sutra is the basis of the Yoga-darsana. 

Asura — a person who is not godly (as contrasted with sura): someone who 
opposes the belief in God. 

Asvamedha-yajna — a horse sacrifice. By performing one hundred such 
sacrifices one would attain the post of Indra. 

Asvatthaman — son of Drona. During the Kuruksetra War, after the last great 
battle in which Duryodhana was mortally wounded, Asvatthama, with two other 
surviving Kauravas, entered the Pandava camp at night, where he slayed both 
Dhrstadyumna, the killer of his father, and the five young sons of the Pandavas, 



and cast the brahmastra weapon at Parlksit who was still a fetus in his mother’s 
womb. 

Atma (atman) — the soul. The word atman has many other meanings, depending 
on the context. 

Atmarama — a sage who only delights (arama) in the self (atma = atman), either 
because the sage has the habit of meditating, as a result of which the mind has 
imbibed the bliss of the meditation, or because the nature of the soul is Rasa 
(bliss mixed with astonishment). 

Avatara — (1) a Descent of the Lord in a specific form, usually human-like, (2) 
in a technical sense, any one of these types of Avataras: Dasavatara, Purusa 
Avatara, Guna Avatara, Lila Avatara, Sakty-avesa Avatara, Manvantara Avatara, 
and Yuga Avatara. 

Avidya — ignorance (esp. not knowing anything about spiritual science). 

B 

Badarikasrama (Badarlnatha) — a sacred place of pilgrimage in the Himalayas, 
which constitutes one aspect of the Char Dham in the Himalayas (Yamunotri, 
Kedarnath, Gangotri, and Badrinath); it is also part of the Char Dham at the 
national level, along with Ramesvaram, Jagannatha Puri, and Dwarka. 

Bala — power; the name of Krsna’s older brother, also called Balarama and 
Baladeva. 

Bali Maharaja — a king who became a great devotee by surrendering everything 
to Lord Vamana, the Lord’s dwarf-Brahmana incarnation. 

Bhagavan — the Supreme Lord. He has a transcendental body, either a two¬ 
armed form (Krsna) or a four-armed form (Visnu, Narayana). The term literally 
means He has the bhagas, which are sixfold (see Aisvarya). 

Bhagavata — a devotee of the Lord. 

Bhagavatam — the Bhagavata Purana. 

Bhajana — service; a loose synonym of bhakti (devotional service). 
Conventionally, bhajana means “singing the glories of God.” 

Bhakta — a devotee. 

Bhakti (bhakti-yoga) — devotional service. There are three types: uttama bhakti 
(pure devotional service), jhana-misra-bhakti (bhakti mixed with the spiritual 
practice for merging in Brahman), and karma-misra-bhakti (bhakti is performed 
by one who works for a living). For devotees, the term bhakti refers to 
abhidheya (the performance of devotional service) and consists of three main 
aspects: cesta-rupa (performing actions of bhakti: the nine types listed below), 
bhava-rupa (feeling emotions in the scope of bhakti), and abhava-rupa (not 



committing an offense). In pure bhakti, there are three levels: sadhana-bhakti, 
bhava-bhakti, and prema-bhakti. The nine primary types of bhakti are: 
sravanam, kirtanam, smaranam, pada-sevanam, arcanam, vandanam, dasyam, 
sakhyam, and atma-nivedanam. 

Bhedabheda — simultaneous “difference and nondifference.” This theory is as 
old as Vedanta itself because in the Upanisads are statements of bheda and 
statements of abheda. Similarly, the Vedanta-sutra states both directly and 
indirectly that a soul and Brahman are simultaneously different and non- 
different: ubhaya-vyapadesat tv ahi-kundala-vat (3.2.27); ananda-mayo ’bhyasat 
(1.1.12); adhikarh tu bheda-nirdesat (2.1.22) and so on. Sankaracarya agreed 
with the concept of Bhedabheda, although he contradicted himself in explaining 
his viewpoint. There have been many interpretations of this concept. Of the 
theorists before the days of Sankaracarya, the most well-known are Audulomi 
and Bhartrprapanca. Sankaracarya criticized the latter many times in his 
commentary on Brhad-aranyaka Upanisad, and specifically on the topic of 
Bhedabheda (ref. 4.3.22; 4.3.30; 5.1.1). Subsequent theorists are Bhaskara 
(Aupadhika-bhedabheda) and Yadavaprakasa. The theories of those two are 
poles apart, even though Bhaskara opposed Sankaracarya’s philosophy. 
Yadavaprakasa, a teacher of Ramanuja, propounded Svabhavika-bhedabheda, 
the same as Nimbarka’s theory. According to tradition, Yadavaprakasa stated 
that the sat (existence, satta ) of the world and the sat (existence) of Brahman are 
ontologically the same. After the development of the Gaudlya Vaisnavas’ 
Acintya-bhedabheda, the last major Bhedabheda thinker was Vijnanabhiksu 
(16th c.). Neither he nor Bhaskara was a devotee. All philosophers of 
Bhedabheda expound upon the reality of the world and the multiplicity of 
souls, state that Brahman (Visnu) is both the ingredient cause and the 
instrumental cause of the universe, and adhere to the theory of Parinama- 
vada, which states that the world is a real transformation of the ingredient 
cause (see Parinama-vada ). 

Bhlsma — the grandsire of the Kuru dynasty. Bhlsma took the vow of lifelong 
celibacy. He had the ability to choose the time of his death. In the Battle of 
Kuruksetra, he took the side of the Kurus and was defeated by Arjuna. Then, on 
his “bed of arrows”, he eulogized the Lord. He is recognized as one of the chief 
authorities on dharma and on bhakti. 

Bhoga — (1) material enjoyment, (2) food not offered to the Deity. 

Bhukti — material enjoyment. 

Brahmacarl — the first Asrama or stage of life in the Varnasrama system; 
unmarried student life focused on studying Vedic literature and serving the 
gums. 



Brahma (or Brahman) — the Absolute Truth, the omnipresent field of 
consciousness, from which all souls emanate. According to the Vaisnavas, 
Brahman is the spiritual effulgence of Bhagavan (see Brahma-jyoti and Para- 
brahman). On rare occasions, brahma means Pradhana. 

Brahma — the creator of the universe. He has four heads. He represents the rajo- 
guna aspect (creative aspect) of material nature. He has a body mostly consisting 
of sattva-guna. 

Brahmajyoti — the spiritual effulgence emanating from the transcendental body 
of Lord Krsna and illuminating the spiritual world. 

Brahmaloka — (1) the transcendental world, (2) the highest planet in the 
universe, that of Brahma. 

Brahmana — the highest of the four Varnas or castes in the Varnasrama system; 
usually a priest. 

BrahmanI — a female Brahmana; the wife of a Brahmana. 

Brahma-vada — a synonym of Advaita-vada (Advaita-vedanta). 

Brahmastra — a nuclear weapon triggered by chanting a mantra. 

Buddha — a soul who transcended the status of jiva. Gautama Buddha preached 
Sunya-vada (the theory that nothing exists), on which Mayavada is based, and 
criticized the Brahmanas for killing too many animals in Vedic sacrifices. He 
also challenged Brahminical culture on the grounds that qualities do not only 
depend on birth. Post-Vedic literature acknowledged this concept even while 
maintaining a covert animosity toward the Buddhists. The word Buddha is a 
general term that denotes a self-realized soul whose Heart Cakra has fully 
opened in the sense the he or she has unconditional love for all beings. 

C 

Caitanya — (1) transcendental consciousness (the cit aspect of Brahman) (see 
Sac-cid-ananda, Anu-caitanya and Vibhu-caitanya), (2) Caitanya Mahaprabhu, 
an Avatara of the Lord who lived in Bengal and in Orissa (1486-1533 CE): He is 
the combined form of Radha and Krsna and made His Descent to taste the 
moods of devotional service. 

Catuh-slokI — “the set of four verses.” There are two catuh-slokfs: one in 
Bhagavatam (2.9.33-36) and the other in Bhagavad-gTta (10.8-11). Each catuh- 
slokT sums up the scripture’s entire philosophy. 

Catur-vyuha — the Lord’s four expansions: Vasudeva, Sankarsana, Pradyumna, 
and Aniruddha. 

Cinmaya — transcendental (made of cit). 

Cit — transcendental consciousness; spirit. 



Cit-sakti — the Lord’s internal potency, by which His transcendental pastimes 
are accomplished (a synonym of Svarupa-sakti). 

D 

Daitya — (1) asura, (2) demon, (3) descendant of Diti. 

Danava — (1) asura, (2) demon, (3) descendant of Danu. 

Dandavat-pranama — prostrated obeisances; literally falling like a stick ( danda ) 
to offer obeisances. 

Dasa — a servant; a servant of the Lord. 

Dasavatara (Dasavatara in Hindi) — The Lord’s ten Avataras: Matsya (Fish), 
Kurma (Tortoise), Varaha (Boar), Nrsimha (Man-Lion), Vamana (Dwarf), 
Parasurama, Rama, Balarama, Buddha, and Kalki. 

Deva — (1) a god (demigod): celestial deities, situated in the celestial planets. 
Some of them are entrusted with specific powers for the purpose of universal 
administration; (2) God. 

Devata — (1) a god (or God), (2) a god (or God) who presides over something. 
Dharma — (1) religiosity (one of the four goals of life: see Purusartha ) (from 
the verbal root dhr (to sustain): righteousness, virtue, code of ethics, the specific 
socio-religious duties prescribed in the scriptures for different classes of persons 
in the Varnasrama system. There are many types of dharma: StrT-dharma (a 
woman’s code of ethical behavior), Purusa-dharma, Brahmana-dharma, 
Sannyasa-dharma, and so on, (2) the nature of something, (3) attribute (quality 
or action). 

Dharma-sastra — scriptures delineating the codes of ethics, etc., for human 
beings. The Dharma-sastras were composed after the Dharma-sutras, but some 
of them are recast of older versions. There are few extant Dharma-sastras: 
Manu-smrti ( Manu-samhita , or Manava-dharma-sastra ), Yajhavalkya-smrti, 
Vasistha-smrti, Narada-smrti, and Visnu-smrti. Some of the laws stated in these 
books are accepted in Indian law courts. 

Dharma-sutra — scriptures written in aphorisms delineating the codes of ethics, 
etc. The extant Dharma-sutras are those of Apastamba, Gautama, Baudhayana, 
and Vasistha. Technically, the Dharma-sutras are part of the Vedanga called 
Kalpa (rules for rituals), although for the most part they, much less the Dharma- 
sastras, do not treat of Kalpa. There are two kinds of Kalpa-sutras: srauta-sutra 
(aphorisms that explain the procedures of the rituals) and smdrta-siitra 
(aphorisms that do not deal with the texts of the Vedas). The latter is classed in 
two: grhya-siitra and dharma-sutra. 

DIksa — spiritual initiation from a spiritual master. 



Duryodhana — the eldest son of King Dhrtarastra and leader of the Kauravas 
(Kurus). 

Dvija — a twice-born person: any Brahmana, Ksatriya or Vaisya who has 
received a ‘second birth’ through the upanayana-samskara (investiture with the 
sacred thread), which prepares one for studying the Vedas. 

E 

EkadasI — the eleventh day of the waxing or waning moon. Abstinence from 
grains, beans, etc., is prescribed. The purpose of this light form of fasting is to 
spend less time for cooking, etc., and more time for bhakti. 

G 

Gandharvas — the celestial beings in the higher planets who are especially noted 
for their expertise in singing and in music. 

Ganga — the Ganges. 

Garga Muni — the family priest of the Yadu dynasty. 

Gayatri-mantra (Brahma-gayatri) — a sacred mantra repeated by Brahmanas at 
the three junctures of the day. 

Gokula — (1) a cowherd village, (2) the place called Mahavana (Brhadvana), 
where Krsna spent His childhood before moving to Vrindavan, (3) Vraja- 
mandala, the earthly manifestation of Goloka. 

Goloka (or Goloka-Vrndavana) — the highest place in the spiritual world. 

Gopa — a cow herder of Vraja. 

GopI — (1) female cow herder, (2) a cowherd girl who loves Krsna. 

GosvamI — a title which means a man who is the master of his senses. 

Grhastha — a married man; the second phase in the Asrama system. 

Guna — quality. The term “three gunas” denotes the three modes of material 
nature: sattva-guna (goodness), rajo-guna (action / passion), and tamo-guna 
(ignorance, darkness). 

Guna Avataras — Visnu, Brahma and Siva, the presiding deities of the three 
modes, sequentially. 

H 

Hara — Siva. 

Hari-katha (Vasudeva-katha, etc.) — a discourse on Hari, specifically about His 
holy names, form, qualities, and pastimes. 

Hari-vamsa — the appendix of the Mahabharata. 



Hari-vasara — the day for Hari: this refers to all Ekadasls, a few Dvadasls 
(maha-dvadasT), and other holy days such as JanmastamI and Rama-navaml. 
HladinI sakti — The form of Cit-sakti which governs the ananda aspect (bliss, 
pleasure). The SandhinT sakti governs the sat aspect (transcendental existence), 
and the Samvit sakti the cit aspect (cognitive faculty). 

I 

Indra — (1) the king of gods, Purandara, (2) a king. 

Isvara — the Supreme Controller: a synonym of Bhagavan, specifically as the 
one who oversees the material world. 

Itihasa — History: Ramayana and Mahabharata. 

J 

JanmastamI — “the eighth day for the birth”: the appearance day of Lord Krsna, 
which occurs on the eighth day of the dark lunar fortnight of the month of 
Bhadra (August-September). However, according to the Visnu Purana (5.1.78) 
and Padma Purana (6.245.31-36), JanmastamI is said to have occurred on the 
eighth day of the dark lunar fortnight of the month of Sravana (July-August). 

The reason is that in some years the mukhya-candra-masa, or principal lunar 
month, falls in Sravana. The term mukhya-candra-masa denotes a lunar month 
which ends with a conjunction of planets, whereas a gauna-candra-masa is a 
lunar month which ends with an opposition of planets. When the mukhya- 
candra-masa occurs in Sravana, JanmastamI falls in that month instead of 
Bhadra. 

JIva (or jivatma ) — a soul. A soul is transcendental ( sat-cid-ananda ). Thus, it 
has the same nature as that of Brahman, just like a spark is one in essence with 
the fire. 

JIvan-mukta — liberated while living. Upon achieving identification as a soul, in 
trance, the person maintains the identification as the soul in the waking state too; 
the soul is actively present as the witness (saksT): jivah saksitvena viniscitah 
(11.13.27). 

Jnana — (1) knowledge, (2) awareness, (3) knowledge which leads to trance in 
Brahman, (4) trance in Brahman. 

Jnana-yoga — the method of linking with God by means of the path of monism. 
There are two goals: intermediate (becoming jivan-mukta) and ultimate (merging 
in Brahman forever). 

JnanI — a practitioner of Jnana-yoga. 



K 


Kali-yuga — the Age of Quarrel; the present age, which began after Krsna’s 
departure from this world (circa 3100 BCE). 

Karma — (1) any action, (2) an action performed in conformity with Vedic 
injunctions, (3) the result of an action, and (4) work. 

Karma-mlmamsa — a synonym of Purva-mlmamsa. 

Karma-yoga — the method of linking with God by dedicating the results of 
one’s work to God, for the purpose of obtaining a better material condition in 
this life and in the next. 

KarmI — (1) a practioner of karma-yoga, (2) anyone who works for a living. 
KIrtana — congregational singing of Krsna’s names, sometimes accompanied by 
music. KIrtana is the most important of the nine arigas of bhakti. It literally 
means kathanam (saying, repeating), and so it may also denote a discourse 
(katha) about Bhagavan’s names, forms, qualities, associates, and pastimes. 
Krsna — the son of Yasoda. He is equal to Narayana in terms of Godhood, but is 
the foremost manifestation of God from the viewpoint of rasa (relishment). 
According to some Hindu astronomers, Lord Krsna was born on July 18, 3228 
BCE and passed away on February 18, 3102 BCE (the start of Kali Yuga). There 
is disagreement about the dates, yet everyone agrees that Krsna passed away 
thirty-five years after the Kuruksetra War (see Kuruksetra). 

Ksatriya — the second of the four Varnas, or castes, in the Varnasrama system: 
an administrator or a warrior. 

Kumara — a name of Karttikeya, the son of Siva and Parvatl. 

Kumaras — the four learned ascetic sons of Lord Brahma, who eternally have 
the bodies of children. 

KuntI — “the wife of Kunti”: an aunt of Krsna and the mother of the Pandavas. 
Kuruksetra — the holy place about 100 miles north of Delhi where the epic 
battle between the Pandavas and the Kums took place (3067 BCE or 3102 BCE 
or 3137 BCE or 1924 BCE). 

L 

LaksmI — the consort of Narayana. She is the presiding deity of wealth. 

Lila — (1) a pastime, especially a divine one; Bhagavan’s pastimes, (2) 
playfully. 



M 


Madhura-rasa (or Madhurya-rasa ) — a synonym of srngara-rasa (romance). 
Madhva Acarya — the founder of Dvaita-vada (dualism). It is also called Tattva- 
vada (the theory of the Truth). In many ways, Madhvacarya’s philosophy is the 
opposite of Advaita Vedanta. Dvaita-vada is the doctrine of absolute differences. 
Madhva states five great distinctions (panca-bheda ): (1) between the souls and 
God, (2) between matter and God, (3) between souls, (4) between matter and a 
soul, and (5) between various types of matter. According to Madhva, the world is 
real inasmuch as God is the instrumental cause of the creation of the world, yet 
He is not the ingredient cause. 

Mahabharata — Vyasa’s epic history of greater India, which includes the events 
of the Kuruksetra War and the narration of Bhagavad-gTta (in the canto called 
bhfsma-parva). 

Mahat-tattva — the primeval, nondifferentiated form of the total material energy, 
from which the material world is manifest. The jfvas are in the Mahat-tattva. 
Manu — a Vedic personage who governs humans for millions of years. The 
current Manu is Vaivasvata Manu, the seventh Manu of this Manvantara. 
Manvantara — the period of one Manu. The universe lasts for one hundred days 
of Brahma. Each day consists of fourteen Manvantaras. Each Manvantara lasts 
71 divya-yugas (4,320,000 years), or more than 305 million years. 

Manvantara Avatara — one of the fourteen Manvantara Avataras in a day of 
Brahma. The Manvantara Avatara in this Manvantara was Vamana. 

Mathura — the city where Lord Krsna was born, located between Delhi and 
Agra, about twelve kilometers from Vrindavan. After living in Gokula and in 
Vrindavan, Krsna lived in Mathura between the ages of 11 and 28. In the 6th 
century BCE, Mathura became the capital of the Surasena kingdom. Over the 
years, it changed hands several times. It was replete with fabulous wealth until 
the city was sacked by Mahmud of Ghazni in 1018 CE. 

Maya — (1) Maya-sakti, Visnu’s material potency, the energy in the universe. 
She is also called Apara sakti (inferior potency), Avidya-sakti (the potency that 
implements ignorance), Bahiranga-sakti (external potency), and Maha-maya, to 
distinguish her from Yogamaya, Visnu’s transcendental potency. Maha-maya 
governs the three gunas. Prakrti (Mother Nature) is one of her aspects. In her 
aspect of Avidya-sakti, she has two functions: avarana-sakti (the power that 
conceals the true nature of things; and she keeps everyone ignorant of their 
identity as souls) and viksepa-sakti (the power of projection: she makes everyone 
see false things and think falsely); (2) Yogamaya (see Visnu-maya ); (3) illusion, 
magic; (4) deceit. 



Mayavada — the doctrine that everything is maya, illusion; a theory advocated 
by the followers of Sankaracarya which holds that the Lord’s form (Bhagavan, 
Isvara), this material world and the individual existence of the souls are maya or 
false. This philosophy teaches that a soul is an upadhi (extrinsic characteristic) 
of Brahman and therefore the goal of life is to merge in Brahman. According to 
Mayavada, every living being is God. 

MayavadI — one who advocates Mayavada. 

Mithya — (1) false, (2) unreal like a hallucination, (3) unreal in the sense of not 
being transcendentally real. The world is neither a hallucination nor a dream 
because it is run by the laws of karma. 

Mimamsa — Karma-mlmamsa, one of the six orthodox systems of Indian 
philosophy. This is the conventional meaning. In truth, however, the term 
Mimamsa has two divisions: (1) Purva- or Karma-mlmamsa, founded by 
Jaimini, which advocates that by carrying out a ritualistic sacrifice enjoined in 
the Vedas, one can attain a celestial planet, and (2) Uttara-mlmamsa, or Vedanta, 
which is the knowledge of the Upanisads, regarding the nature of the soul and 
the nature of Brahman. Each Veda has two divisions: the first one is the Samhita 
(the mantras used for fire sacrifices), and the second one is meant to be an 
explanation of the Samhita. Since Jaimini’s system deals with an analysis of the 
first portion of the Vedas, it is called Purva-mlmamsa. And since it deals 
exclusively with an analysis of Vedic karma, it is also known as Karma- 
mlmamsa. Vedanta is called Uttara-mlmamsa because the Upanisads are part of 
the second portion of each Veda (see Veda). 

Mlmamsaka — a philosopher who adheres to Karma-mlmamsa. 

Moksa (Mukti) — liberation from material existence (and from the cycle of 
transmigration). One of the four Purusarthas. 

Moksa-purl (Sapta-purl) —the seven holiest pilgrimage centres of the Hindus. 
According to tradition, one may attain liberation by visiting any one of these: 
Ayodhya, Mathura, Haridwar, Varanasi, Kanchipuram, Ujjain or Dwarka. 
Mukhya-prana — the all-pervading, universal life force. In the body, it has ten 
aspects, five of which are well known as “the five life airs”. There are two broad 
kinds of life force in the body: material and supernormal. In Chinese culture, the 
word prana (life force) is called Chi (qi). Bruce Lee, the most famous martial 
artist of the twentieth century, was known to access the supernormal aspect of 
this energy at will. 

Muni — a sage. 

Murti — a Deity form of Bhagavan. 


N 



Naimisaranya — the sacred forest where Srimad-Bhagavatam was spoken by 
Suta GosvamI to a great assembly of sages. It is located about 100 kms north of 
Lucknow, in Uttar Pradesh (India). The famous Chakra Tirtha is there. 
Nara-Narayana Rsi — an incarnation of the Supreme Lord appearing as two 
divine sages to teach by example the practice of austerities. 

Narayana — (1) God’s form in Vaikuntha, in the mood of majestic opulence, (2) 
Garbhodaka-sayl Visnu. 

Nigama — A synonym of Veda. Some authors might use the words nigama and 
agama in the same sentence to denote two things: In that case, either nigama 
means texts written in Vedic Sanskrit (ref. Nirukta 1.1) and agama means texts 
written in classical Sanskrit, especially the Tantras, or nigama means the Vedas 
and agama means the Tantras. 

Nimbarka Acarya — the founder of Dvaitadvaita-vada (dualistic non-dualism). 

It is also called Svabhavika-bhedabheda. A soul has the nature of Brahman yet is 
different in degree. The body of Isvara is made of Aprakrti, the equivalent of 
Ramanuja’s Suddha-sattva. Nimbarka, or Nimbaditya, was born in Andhra 
Pradesh. Some scholars opine that he lived one generation before Sankaracarya. 
Others say he lived in the twelfth or thirteenth century. 

Nirguna — transcendental; without the three gunas. 

Nirvrti — bliss, joy, pleasure. 

Nivrtti-marga — the path of renunciation, which leads to liberation. It is 
contrasted with Pravrtti-marga, the path of engaging in work for the sake of 
material benefits. 

Nyaya — “the Logic”: A philosophy dealing with a logical analysis of reality. It 
is one of the six orthodox systems of Indian philosophy. This system is founded 
on Aksapada Gautama’s Nyaya-sutra (200 BCE). Another fundamental textbook 
is Annambhatta’s Tarka-sangraha, accepted by the followers of the other schools 
too. The Nyaya-darsana propounded the existence of eternal infinitesimal 
particles called paramanu (atoms, i.e. in their system this means atoms of earth, 
atoms of water, etc.). The Naiyayikas say the atoms are the ultimate cause, the 
fundamental ingredients from which the creation has sprung. The atoms are 
eternal in the sense that after the dissolution of the universe they exist again at 
the time of the creation of the next universe. Isvara creates the world by setting 
the atoms in motion. Isvara’s sole function is to set the creation in motion and to 
reward the results of karma. Notably, the Nyaya philosophers say a soul is 
different from Paramatma, yet they believe that awareness, consciousness, is not 
an essential quality of the soul: They teach that a liberated soul has no 
consciousness. They merely explain liberation as the cessation of suffering. 

Their interpretation of the liberated state of the soul is thus problematic. The 



Vaisesika school came afterward, but both schools eventually merged because of 
their closely related metaphysical theories, although Nyaya recognizes four 
Pramanas (pratyaksa, anumana, upamana, and sabda ) and Vaisesika only two 
(pratyaksa and anumana). 

O 

Om — (1) Omkara, the sacred syllable orh, used at the beginning of many Vedic 
mantras: In meditation, the nasal sound (the bindu, the anusvara ) must be made: 
the reverberation ( nada ) of it brings about transcendence, (2) Agreed, yes (a 
word expressive of agreement, assent). 

P 

Pancaratra — Vedic literature describing the process of Deity worship. The 
Pancaratrika-vidhi (Deity worship) is called Vidhi-marga, whereas bhakti 
according to the Bhagavata-vidhi (the nine aspects of bhakti, beginning from 
sravana) is called Raga-marga, although most devotees practice both methods. 
Ramanuja established the Pancharatrika system of Vaisnavism. According to 
Pancaratra, Narayana is the primeval cause of all expansions of Godhead: These 
are Vasudeva, Sankarsana, Pradyumna and Aniruddha. According to some, there 
are 108 Pancaratras. Many of them have been lost. The modern Narada- 
pahcaratra differs from the original Narada-pahcaratra. Manuscripts of 
Pancaratras and many other kinds of rare Vedic manuscripts remain hidden in 
universities in Europe and in America. 

Pandu — a son of Vyasa, the half-brother of Dhrtarastra and the father of the five 
Pandavas. 

Pandavas — Yudhisthira, Bhlma, Arjuna, Nakula and Sahadeva, the five 
Ksatriya brothers who were devotees and close friends of Lord Krsna. 
Para-brahman (param brahma) — the Supreme Brahman: Krsna (or Visnu, 
Narayana). The purpose of using the term Para-brahman instead of Brahman is 
either to show that God is superior to a soul, who is sometimes called Brahman 
in the sense that a soul is sat-cid-ananda, or to imply that God is the source of 
Brahman. One scriptural proof is: anadi mat-par am brahma, “Brahman has no 
beginning, and its superior thing is I” ( Bhagavad-gTta 13.13). But Sankaracarya 
construes this as: anadimat param brahma, “Brahman has no beginning and is 
supreme” ( GTta-bhasya 13.13): This is grammatically wrong because the word 
anadi is a bahuvrThi compound that already expresses possession, and so adding 
the suffix mat[up] is redundant. Sankaracarya replies that here mat[up] is simply 



used to fill the meter. His interpretation would make sense if someone could 
provide an example of such a usage elsewhere in the scriptures. 

Paramahamsa — a person in the fourth and final stage of Sannyasa; he is also 
called niskriya (without any material action) ( Bhagavatam 3.12.43), which 
Srldhara SvamI and Visvanatha Cakravart interpret as prapta-tattva (he has 
realized the Absolute Truth). 

Paramartha — the truth in the highest sense; spiritual knowledge. 

Paramarthika — real in the highest sense; related to the ultimate reality. This 
term is contrasted with Vyavaharika (real in the relative sense). 

Paramatma — the Supersoul, situated in the hearts of all as the witness and as a 
giver of intuition. 

Paramesvara — God, “the supreme controller”. 

Para sakti — The Lord’s superior potency; or Para-sakti, the potency called Para 
(same meaning). 

Parasara — the great sage who narrated the Visnu Purana and was the father of 
Vyasa. 

Paravyoma — the spiritual sky at large; Vaikuntha. 

Parinama-vada — the theory of transformation (the world is a modification of 
Brahman). According to this theory, the world is real. It is thus contrasted with 
Advaita Vedanta. Both theories are in the scope of Vedanta and are in the 
category of Sat-karya-vada (the effect, the world, was present in potential form 
in its cause, Brahman). They are contrasted with the Arambha-vada of the 
followers of Nyaya-Vaisesika: They too say the world is real, but they adopt the 
viewpoint of Asat-karya-vada (the effect, the atoms which constitute the world, 
was utterly nonexistent prior to coming into being). The theory of Parinama 
originates from this aphorism: atma-krteh parinamat, “[Visnu (or Brahman) is 
both the ingredient cause and the instrumental cause of the world] on account of 
making Himself (the world is His body) by a modification” ( Vedanta-sutra 
1.4.26). Visnu-Maya is the potency which creates the world. Only Visnu, not 
Brahman, has potency. The world is real in the sense that Visnu, in the form of 
transcendental potency, is the instrumental cause: Baladeva Vidyabhusana writes 
tasya nimittatvam upadanatvarh cabhidhTyate. tatradyarh parakhya-saktimad- 
rupena dvitTyam tu tad-anya-sakti-dvaya-dvaraiva ( Govinda-bhasya 1.4.26). 
Time has a dual nature: It is a transcendental potency and a potency of Maya 
(Bhagavatam 3.26.15-16): Srldhara SvamI explains: tam eva kalarh dvedha 
laksayati ( Bhavartha-dTpika 3.26.16). Another reason He is the instrumental 
cause, according to Vyasadeva, is that Visnu wills the creation of the universe: 
abhidhyopadesac ca ( Vedanta-sutra 1.4.24). Visnu is the ingredient cause of the 
world in the sense that He is the ultimate source: yonis ca hi giyate ( Vedanta- 



sutra 1.4.27). Vyasa says this does not mean that the world and Visnu have the 
same nature: drsyate tu, “It is seen, however, [that sometimes an effect is 
inherently different from its cause, just like a spider creates its web and just like 
hair, which is inert, grows from the body, which is alive ( Mundaka Upanisad 
1.1.7)]” ( Vedanta-sutra 2.1.6). The Sri-Vaisnavas’ take on Parinama-vada is that 
the world is real inasmuch as the principle of 'existence’ of the world is the same 
as Brahman’s characteristic called sat (existence). But the old guard of Gaudlya 
Vaisnavas would never agree with this because Srldhara SvamI says Brahman’s 
three characteristics of sat, cit, and ananda are inseparable. Commenting on 
satya-jhananantananda-matraika-rasa-murtayah, “The Visnus had forms that 
are the one essence of real existence, sheer consciousness and infinite bliss” 
(10.13.54) he wrote: yadva satya-jhanadi-matraika-rasarh yad brahma tad eva 
murtayo yesam, “Alternatively, Their forms are Brahman, the one essence of real 
existence, sheer consciousness and infinite bliss” ( Bhavartha-dipika 10.13.54). 
This is confirmed in the Upanisads : akasa-vat sarva-gatarh susuksmam 
nirahjanam niskriyam san-matram cid-anandaika-rasam sivarh prasantam 
amrtarh tatparam ca brahma (Sandilya Upanisad 2.1); caturthas caturatmapi 
sac-cid-eka-raso hy ayam ( Narada-parivrajaka Upanisad 8.20); sac-cid- 
anandaika-rase bhakti-yoge tisthati ( Gopala-tapanT Upanisad 2.78). That said, it 
could be argued that Mukhya-prana has two aspects: material and transcendental 
(Appendix of chapter two). Further, some say the world is real because the world 
is made of Maya and Maya comes from God. But that would be like saying the 
illusions of a magician are real because the magician is real. The word maya 
means illusion. According to Visvanatha CakravartI, Maya is an amsa of 
Yogamaya, and Yogamaya comes from Visnu ( Sarartha-darsinT 10.1.25). 

Parlksit — son of Abhimanyu and grandson of Arjuna. During the Battle of 
Kuruksetra, he was attacked by Asvatthama with the brahmastra weapon, while 
still a fetus in the womb, and was saved by Krsna. He succeeded Yudhisthira on 
the throne of Hastinapura. 

Prabhu — the Almighty; one who is able. 

Pradhana — The form of Prakrti in its primordial, unmanifest state. 

Prakrti — Nature; a function of Maya. 

Pramana — (i) proof, (ii) one of the means of acquiring valid knowledge: There 
are ten of them: (1) pratyaksa (sensory perception), (2) anumana (inference, 
based on a universal rule), (3) sabda (scriptural proof), (4) arsa (the words of an 
authoritative person), (5) upamana (comparison), (6) arthapatti (presumption), 
(7) abhava (the absence of something), (8) sambhava (inclusion), (9) aitihya 
(tradition of an unknown source) and (10) cesta (physical gesture). The 
MTmarhsakas accept six of them, the Vedantists three (sabda, anumana, 



pratyaksa). 

Prapatti — submission to the will of Bhagavan. 

Prarabdha-karma — the results of previous acts which have begun to manifest 
(as contrasted with aprdrabdha-karma). 

Prasthana-trayl — the three canonical texts of Vedanta: Bhagavad-gita, Vedanta- 
sutra, and the eleven major Upanisads. 

Prema — (1) love, (2) transcendental love (in the context of bhakti): When 
Krsna-prema makes its appearance in the heart of a devotee, that love is like 
poison and nectar mixed together, (3) one of the stages of the Gopls’ love for 
Krsna (see Anuraga). 

Prtha — another name of Kuntl. 

Puranam — one of the eighteen historical supplements to the Vedas. By 
definition, a Purana must treat of five subjects: sarga (creation of the universe), 
pradsarga (the sequence of the continuation of the process of creation), vamsa 
(genealogy), manvantara (a description of Manvantaras), and vamsanucarita 
(deeds in a genealogy). By contrast, in Itihasa, future events are not mentioned. 
Purusa — God in a human-like shape; man, person. There are three Purusas: The 
three Visnus: Karanodaka-sayl, Garbhodaka-sayl and Kslrodaka-sayl. Krsna is 
the Adi-Purusa (the primeval Godhead). 

Purusartha — a goal of human life: There are four of them: dharma (religiosity), 
artha (economic well-being), kama (the fulfillment of material desires), and 
moksa (liberation from transmigration): Sometimes the synonymous word mukti 
is used instead of moksa so that the concept of vimukti (special liberation: 
prema-bhakti, which does not involve a desire for liberation) may be included as 
a variety of moksa. Those four are separated in two groups (see Tri-varga ). The 
books in the scope of the first three are called Preyah-sastra (books about the 
pleasure of living), whereas books which treat of liberation are called Sreyah- 
sastra (scriptures about the highest benefit). Regarding the first category, the 
Dharma-sastras include Manu-smrd. In addition, Kautilya’s Artha-sastra 
(< Canakya-nTd ) and Vatsyayana’s Kama-sutra are well-known. 

Purva-mlmamsa — “the deliberation on the first part,” the philosophy 
established by Jaimini. The term mimamsa means to thoroughly examine a topic. 
Jaimini emphasized that dharma is based on the Vedas. His primary objective 
was to establish the authority of the Vedas. He gave prominence only to Vedic 
karma, especially Vedic rites. His conclusion is karma automatically yields the 
results of its action, and so there is no need for an Isvara to award the results of 
karma (see Mimamsa). The Mimamsakas propounded a thorough method of 
analysis for any Vedic sentence (hermeneutics). 



R 


Radha (RadharanI) — She is a GopI married to Abhimanyu and is Krsna’s 
foremost ladylove in Vraja. She is the personification of His pleasure-giving 
spiritual potency, called Hladinl-sakti. The term RadharanI means “the queen 
named Radha”. Since she is not a queen per se, the Gosvamls of Vrindavan and 
their immediate followers never used this term in their writings. It is an honorific 
given by later Vaisnavas to show due respect. 

Raga — (1) material desire, attachment to material things, (2) love (see 
Anuraga). 

Raga-bhakti — bhakti consisting of raga, spontaneous affection for Krsna. 
Usually this term applies to Krsna’s eternal associates. 

Raga-marga — the path of spontaneous love for Krsna. Usually this term applies 
to spiritual practitioners and is contrasted with Vidhi-marga, the path of revering 
the Lord by means of the procedures of formal worship. 

Raganuga-bhakti — the bhakti of the devotee who follows ( anuga ) the mindset 
of one of Krsna’s eternal associates who has raga (spontaneous love) ( raga- 
bhakti] ) for Krsna. The term Raganuga-bhakti is contrasted with VaidhI bhakti 
(devotional service performed by the rules of formal worship, etc.). 

Rajasika — of the nature of rajo-guna (the mode of action / passion). 

Rama — (1) Ramacandra, the husband of Sita, (2) Balarama, Krsna’s elder 
brother. 

Ramanuja Acarya — the founder of Visistadvaita-vada (non-dualism of the 
particular). Ramanuja taught that God manifests in five aspects: Para (the 
primeval form of the Lord: Narayana), Vyuha (Vasudeva, Sankarsana, 
Pradyumna and Aniruddha), Vaibhava (Avataras, such as Matsya and Kurma), 
Antaryamin (Paramatma), and Area (a Deity form). 

Rasa — relishment. In poetics, it has several technical meanings: (1) a synonym 
of sthayi-bhava (foundational mood), as in the terms srhgara-rasa (love, 
romance), hasya-rasa (humor), santa-rasa (saintly peacefulness), etc.; (2) a 
sthayi-bhava implied by vibhavas (causes), anubhava (effect, physical reaction), 
and vyabhicari-bhava (transient emotion) is called rasa (aesthetic delight) in the 
sense that it has become relishable, (3) when the relishment of that rasa (the 
sthayi-bhava thus implied) is augmented by an extraordinary implied meaning, it 
becomes rasa in the sense of ‘aesthetic rapture’. The pleasure in that state is 
directly derived from the bliss of the soul. There are two broad varieties of Rasa 
(aesthetic delight): material ( laukika-rasa ) and transcendental ( bhakti-rasa ). 
Similarly, the rapture in the state of bhakti-rasa is partly brought about by the 
transcendental potency. In Vedic literature, ultimately the consideration of Rasa 



(relishment: rasa-vicara ) supersedes the consideration of the truth (the actual 
facts: tattva-vicara). 

Rasika — a refined person, someone who has mastered the art of living; a person 
who is able to imbibe and relish the feelings or meanings portrayed in literature; 
literally “one who has good taste.” When applied to devotees, the sense is “one 
who is able to relish bhakti-rasa.” The capacity to relish the meanings in 
devotional literature can be greatly enhanced by knowing the Sanskrit language. 
Rati — (1) attachment, fondness for; (2) a stage in the development of bhakti 
which is synonymous with bhava ( bhava-bhakti ). 

Rsi — a great sage learned in the Vedas. Quite often this term is used as an 
honorific, and even more so the term Maharishi (Maha-rsi). The same applies to 
the terms Brahma-rsi (a sage who is a Brahmana) and Raja-rsi (a sage who is a 
king; the best sage). Narada Muni is called Deva-rsi. The primary meaning of 
the word 'Rsi’ is a seer to whom Vedic hymns were revealed in his trance. The 
Vedas form the category of scripture called Sruti (lit. hearing) because they were 
‘heard’ by the Rsis. 

S 

Sad-darsana — the six orthodox schools of Indian philosophy: Nyaya, Vaisesika, 
Sankhya, Yoga, Purva-MImamsa, and Vedanta. They are orthodox ( astika ) 
because they accept the authority of the Vedas. The term astika denotes the 
belief in God or in an afterlife. The unorthodox ( nastika ) schools include 
Buddhism, Jainism (founded by Mahavlra), and Lokayata (materialism, founded 
by Carvaka). 

Sat-cid-ananda (proper spelling: sac-cid-ananda ) — transcendental. This is a 
Sanskrit idiom which literally means, “what is real ( sat = satya), 
transcendentally conscious (cz't), and bliss ( ananda ).” These three concepts are 
not separate, rather they are united: Transcendence is the one essence of sat, cit, 
and ananda. 

Sacl-nandana — a name of Caitanya Mahaprabhu: the son of mother Sack 
Samskara — (1) a subconscious predisposition, (2) one of the purificatory Vedic 
rituals performed one by one from the time of conception until the end. 
Samskrtam — (1) embellished, (2) the Sanskrit language, lit. ‘refined language.’ 
Sankara — a name of Lord Siva. 

Sankaracarya (788-820 CE) — the incarnation of Lord Siva as the great 
philosopher who propounded Mayavada (later known as Vivarta-vada). He 
wrote commentaries on the Prasthana-trayT. Notably, he popularized the 
Bhagavad-gita. 



Sankhya — one of the six orthodox systems of Indian philosophy: Analytical 
discrimination between spirit and matter, especially by analyzing the various 
categories of existence, beginning from the three Gunas, and their sequence in 
the process of the creation of the universe. The founder of this system is Kapila. 
The earliest extant textbook is Isvara-Krsna’s Sarikhya-karika. The Yoga system 
accepted most of the Sankhya philosophy, and added the concept of Isvara. 
Vedanta is in agreement with the Yoga school. All three schools accept only 
three of the ten Pramanas. However, in Sankhya, Prakrti is independent of the 
Purusa. The Sankhya system follows Parinama-vada, but since in Sankhya the 
ingredient cause of the universe is Prakrti, not the Purusa, their interpretation of 
Parinama-vada is Prakrti-parinama-vada: Primordial nature transforms itself into 
the phenomenal world. 

Satvata — (1) a Vaisnava, (2) a Yadava. 

Satvata-tantra — (1) literature on devotional service on the path of vaidhT bhakti 
(formal worship); Pancaratra, (2) a so called Vaisnava scripture. 

Sattvika — of the nature of sattva-guna. 

Samsara — (1) transmigration, the cycle of repeated birth and death in the 
material world; (2) material life. 

Sauri — “a descendant of Sura”: (1) Vasudeva, or (2) Krsna. 

Sesa — an expansion of Lord Balarama (Sankarsana) who takes the form of a 
gigantic, multihooded serpent and serves as Lord Visnu’s couch. In theory, there 
are two Sesas: One is in the universe, the other in Vaikuntha. The former is said 
to hold the universal globes on his hoods. However, Garbhodaka-sayl Visnu rests 
on Sesa, as does Kslrodaka-sayl Visnu. 

Siddhanta — philosophical doctrine or precept; demonstrated conclusion. Over 
and above that, in Vedic philosophy, as in Vedic literature, what matters is not 
the veracity of the statement, but its purport. 

Smrti — (1) the whole body of Vedic scriptures that are not part of Sruti: The 
Smrti scriptures were composed by humans, (2) the Dharma-sastras (they are 
part of the above, but the titles of those works end with the term smrti). 

Sri — (1) a name of LaksmI, (2) splendor, beauty, (3) an honorific, lit. “endowed 
with splendor” (srl = sri-yukta). 

Sri-Vaisnava — a follower of the philosophy of Ramanuja Acarya. 

Sruti — the Vedas. 

Sura — (1) the son of Kartavlryarjuna, (2) the father of Vasudeva. 

Svarga — heaven, in the material universe. 

Svetadvlpa — the Milk Ocean, where Lord Visnu resides within the material 
universe. 



T 


Tamasika — of the nature of tamo-guna. 

Tantra — a class of Vedic literature dealing mostly with ritual practices and with 
meditation, often in the form of dialogues between Siva and Parvatl: Usually the 
word Tantra denotes either the books of the Saivites or the books of the Saktas. 
However, the term Tantra can also denote the Pancaratra Agama (see Satvata 
Tantra and Agama). A subcategory of Tantra is Yamala. The common feature of 
the Tantras is the notion that the world is real. 

Tri-varga — the first three Purusarthas: dharma (religiosity based on the 
scriptures), artha (economic well-being), and kama (the fulfillment of material 
desires). They occur in sequence: Adopting the society’s code of ethics leads to 
employment; desires are fulfilled by having money to spend. The purport is that 
those who only follow the Tri-varga do not aspire for liberation. 

Traivargika — (1) something that only relates to the first three Purusarthas, (2) 
someone who only adheres to the Tri-varga. 

TulasI — a sacred plant whose leaves and blossoms are used by Vaisnavas in the 
worship of Lord Krsna; a partial expansion of Vrnda-devl. 

U 

Upanisad — (1) a secret precept; an esoteric doctrine, or (2) the fourth and last 
part of each Veda: There are eleven major Upanisads : Isa, Kena, Katha, Prasna, 
Mundaka, Mandukya, TaittirTya, Aitareya, Chandogya, Brhad-aranyaka and 
Svetasvatara. 

V 

Vaikuntha — the transcendental world at large; the transcendental world where 
Narayana lives. 

Vaisnava — a devotee of Visnu. 

Vaisya — the third of the four Varnas or castes in the Varnasrama system; 
agriculturalists and businessmen. 

Vallabha Acarya — the founder of Suddhadvaita-vada (pure nondualism). He 
was the first to put the Bhagavatam on the same level with the Prasthana-trayl, 
and the first to greatly boost the popularity of Vaisnavism in northern India, from 
Gujarat to Benares. According to him, the realness of the world is the same as 
the realness of Brahman. 

Vanaprastha — the third Asrama or stage of life in the Varnasrama system; 
retired life which entails freedom from family responsibilities and the acceptance 



of spiritual vows. 

Varna — one of the four social orders (Brahmana, Ksatriya, Vaisya, Sudra) in 
which one carries out corresponding socio-religious duties in the system known 
as Varnasrama. 

Varnasrama-dharma — the Vedic social system, which organizes society into 
four castes or occupational divisions ( varna ) and four stages of life ( asrama ). 
Vasudeva — the father of Krsna, and half-brother of Nanda Maharaja: 
Devamldha had a Ksatriya wife and a Vaisya wife. Sura was the son of the 
Ksatriya wife and the father of Vasudeva. Parjanya was the son of the Vaisya 
wife and the father of Nanda. 

Vasudeva — Krsna, “the son of Vasudeva”. 

Veda — the revealed scriptures of the Hindus, literally “knowledge”, and by 
extension “that by means of which the Purusarthas are known.” According to 
tradition, the Vedas are apauruseya (not composed by humankind). The Vedas, 
or Sruti, are thus distinct from the Smrti. Originally there were only three Vedas: 
Rg-Veda, Yajur-Veda, Sanaa-Veda, collectively called Trayl (the group of three), 
but a fourth, the Atharva-Veda, was added. The Rg-Veda consists of hymns of 
praise. The Yajur-Veda is written in prose. The Sanaa-Veda consists of songs. For 
the most part, the Atharva-Veda contains formulas of imprecations for the 
destruction of enemies and also contains a great number of prayers for safety and 
averting mishaps, evils, calamities, or sinful reactions. Each of the four Vedas 
has two distinct parts: Samhita (the mantras) and Brahmana (the explanations of 
the mantras). The Brahmana portion has three parts: Brahmana, Aranyaka and 
Upanisad. On the whole, the Vedas have three aspects: karma-kanda (rituals), 
upasana-kanda (worship of gods, as a symbolic way of evoking bhakti to God), 
and jhana-kanda (teachings for Brahman realization). 

Vedanga — the six Vedangas are a branch of Vedic learning and are necessary to 
properly understand the Vedas. They are: Siksa (the rules of pronunciation), 
Chandas (prosody), Vyakaranam (grammar), Niruktam (etymology not covered 
by grammar), Kalpa (the rules for performing a fire sacrifice), and Jyotisam 
(astrology, timekeeping). 

Vedanta (Uttara-mimamsa) — the philosophy of the Upanisads, lit. “the end or 
conclusion of the Vedas.” It is the choice philosophy of India, as this system was 
begun by Sri Krsna Himself: He is vedanta-krt, the maker of Vedanta 
(Bhagavad-gTta 15.15), that is, He is the founder of this sacred tradition, 
according to Srldhara SvamI: vedanta-krt tat-sampradaya-pravartakas ca 
(SubodhinT 15.15). However, there are various schools of Vedanta, classed in two 
branches: impersonal (monism) and personal (based on bhakti). Badarayana’s 
Vedanta-sutra summarizes the philosophy of the Upanisads in terse aphorisms. 



The Bhagavatam is the foremost scripture of Vedanta because it reconciles the 
differences between the two branches, by stating that both Advaita-Vedanta (not 
Mayavada) and Bhakti-Vedanta are valid, paradoxically, for example in: 
janmady asya yato ’nvayad itaratas carthesu, “[We meditate on Him] from 
whom the creation, the continuation and the destruction of the universe take 
place because of His connection in things and because He is altogether distinct 
from them” (1.1.1), and in the Catuh-slokI: etavad eva jijhasyarh tattva- 
jijhasunatmanah, anvaya-vyatirekabhyarh yat syat sarvatra sarvada, “The 
inquiring by one who seeks to know the truth about the Soul should be done to 
this extent that it occurs in regard to everything, at all times, both in terms of 
connection and in the opposite way” (2.9.36). This is one reason the 
Bhagavatam is said to be the scripture for Paramahamsas. 

Vibhu-caitanya — the vast Consciousness: God, Krsna. 

Vipra — (1) a Brahmana, (2) a Brahmana who is a priest. 

Visnu — God in His form as the omnipresent Being in the universe. It is said 
that He has three forms: Karanodaka-sayl (He lies in the Causal Ocean, beyond 
the universes; also called Maha-Visnu), Garbhodaka-sayl (He lies at the bottom 
of the universe, on the Garbhodaka Ocean) and Kslrodaka-sayl (He lies in 
heaven, on the Milk Ocean; He is the personification of Paramatma). 

Visnu-maya — Bhagavan’s potency, which has two aspects: Yogamaya (the 
spiritual energy) and Maha-maya (the material potency). Maha-maya is 
subordinate to Yogamaya. 

Visuddha — completely pure; beyond the influence of material nature. 
Visuddha-sattva — Pure Existence; the state of existence beyond the influence 
of material nature. 

Vivarta-vada — “the theory of alteration” (the world is an illusory modification 
of Brahman): the doctrine propounded by followers of Sankaracarya that nothing 
but Brahman is real (a synonym of Mayavada). According to this theory, the 
souls too are unreal. The term vivarta originates from Bhartrhari’s Sabda- 
vivarta-vada ( Vakya-padTyam ) (c. 500 CE), in light of: jagad viparivartate, “The 
world revolves” ( Bhagavad-gTta 9.10). Sankaracarya himself never used the 
term vivarta in the sense of illusion. Later Mayavadls attributed the sense of 
‘illusion’ to the word vivarta. 

Vraja — (1) pasturing grounds, (2) a village of Gopas, (3) Vrindavan, (4) Vraja- 
mandala, the region that encompasses the twelve holy forests in the district of 
Mathura. 

Vyasa (Veda-vyasa) —identified with the sage Badarayana. He is so called 
because He separated the Veda into four Vedas. He is the compiler of the 
Puranas. His first name was Krsna-dvaipayana, because he has a dark 



complexion and because he was brought up on an island ( dvfpa ) by his mother, 
Satyavatl. His father is Parasara and his son Sukadeva. 

Vyavahara — behavior, conduct, social customs, practice. 

Vyavaharika (sometimes written Vyavaharika) — related to the world; common, 
ordinary; relating to practical life and social customs. 

Y 

Yaga — any ceremony in which oblations are offered with a direct reference to a 
deity by the chanting of prayers and mantras and the offering of ghee into the 
sacred fire. 

Yajna — (1) a Yaga (see above), (2) a sacrifice in the general sense; a pious or 
devotional act, (3) one of the five Maha-yajnas which every householder, and 
especially a Brahmana, must perform every day: bhiita-yajna, manusya-yajna, 
pitr-yajna, deva-yajna, and brahma-yajna. 

Yoga — (1) union, meeting, connection; (2) the general term for a spiritual 
discipline aiming at establishing one’s connection with God: karma-yoga, jhana- 
yoga, and bhakd-yoga; (3) the Yoga school, Astariga-yoga, which is one of the 
six orthodox systems of Indian philosophy (see Astaiiga-yoga). 

Yogamaya — the Lord’s transcendental potency. Just as Maha-maya gives 
material illusions, Yogamaya gives spiritual illusions. 



